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Abstract
The dissertation’s objective will be to analyze what Nicodemus—as a Pharisee who was
knowledgeable of the Hebrew Bible and the prevalent Jewish theology of his period—should
have understood, given his position, concerning Jesus’ teaching of being born again. By
examining the Old Testament (the TaNaK) and Intertestamental Jewish theology, it will be
argued in the dissertation’s six chapters how Nicodemus, as a prominent Pharisaical religious
instructor, should have understood the concept of spiritual rebirth as well as the scriptural
significance of water and the Spirit, including the guidance and obedience inherent in Jesus’
teaching on the wind.
As an introduction to the thesis argument, Chapter One will involve an exegetical
overview of John 3:1-10 and the passage’s historical context. This analysis will include detailing
the specific elements of Jesus’ teaching, defining important Greek words, and briefly outlining
who the Pharisees were (including what they believed) and what significance the Kingdom of
God had for the Hebrew Bible and Intertestamental Judaism. Following this introduction, the
next four chapters will concern the four concepts of spiritual rebirth, water, the Holy Spirit, and
the symbolism of wind for the Holy Spirit. One chapter will be devoted to each one of these
concepts, and each chapter will consist of what the Hebrew Bible and Intertestamental, firstcentury A.D. Jewish theology noted concerning that chapter’s topic. The dissertation’s final
chapter will be a concluding summation of the arguments in Chapter Two through Chapter Five
as well as their implications, including how the various points, symbolisms, and elements which
Jesus taught in John 3 are fulfilled and clearly understood in Himself.
The value of this study is that a correlation is made between what first-century Jews,
especially the Pharisees, maintained in their religious heritage and what Jesus taught concerning
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how one sees and enters into God’s Kingdom by being born from above via water and God’s
Holy Spirit. Most significantly, Jesus’ born from above teachings are proven to be fundamentally
Jewish concepts, with the Hebrew Bible and Intertestamental Judaism witnessing to the need for
one to be washed clean of sins and made spiritually alive by God’s Holy Spirit, Who guides the
LORD’s children. Moreover, because Jesus extended the discussion of being born from above to
the concept of the Son of Man being sacrificially lifted up in correlation with the bronze serpent
of Numbers 21:9, the dissertation chapters as well include analyzing Messiah’s work in the
aspects of spiritual rebirth (including the connection between the Jewish idea of rebirth and the
concept of the sacrifice necessary for this rebirth), water, the Holy Spirit, guidance by the Holy
Spirit, and establishing God’s Kingdom.
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Introduction
Saying that John Chapter Three has been one of the most significant passages for
believers in church history is no understatement. Gary M. Burge wrote how few passages in the
Fourth Gospel have enjoyed the sort of attention awarded to John 3:1-21, with John 3:16 being
arguably the most memorized Scripture verse in the entire Bible.1 Charles Haddon Spurgeon
once noted, “If we were asked to read to a dying man who did not know the gospel, we should
probably select this chapter [John 3] as the most suitable one for such an occasion.”2
Commenting on the well-beloved verse John 3:16, A. W. Tozer provided this description:
Jesus Christ came not to condemn you but to save you… If you are out of the fold and
away from God, put your name in the words of John 3:16 and say, “Lord, it is I. I’m the
cause and reason why Thou didst on earth come to die.” That kind of positive, personal
faith and a personal Redeemer is what saves you. If you will just rush in there, you do not
have to know all the theology and all the right words. You can say, “I am the one He
came to die for.” . . . He grows in grace because he has had that personalized, individual
experience of knowing that John 3:16 means him.3
One of the main reasons why John 3, especially verse sixteen, has the impact it does is
because it contains the account of Jesus speaking with the Pharisee and Jewish official
Nicodemus about being born again unto new life. Throughout the passage of John 3:1-10, Jesus
explains the necessity of being born again, being born of water and the Spirit, for seeing and
entering the kingdom of God, emphasizing the importance of the Holy Spirit’s movement and
impact in the lives of all who are born of the Spirit (John 3: 3, 5, 8, New King James Version).

1

Gary M. Burge, John. The NIV Application Commentary (Grand Rapids, MI: Zondervan, 2000),
ProQuest Ebook Central, 102.
2
Charles Haddon Spurgeon, “3053. Jesus Christ’s Idiom.” n.p. [cited 22 May 2022]. Online:
https://answersingenesis.org/education/spurgeon-sermons/3053-idiom/.
3

A. W. Tozer, And He Dwelt Among Us: Teachings from the Gospel of John. Ed. James L. Snyder
(Bloomington, MN: Bethany House Publishers, 2009), ProQuest Ebook Central, 74.
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This instruction about the new birth unto salvation is certainly at the heart of the Gospel and is
one of the most insightful expositions of how a sinner can have fellowship with God.
However, amidst the focus upon Jesus’ teaching itself, a crucial facet of the passage is
often missed or overlooked. Nicodemus, listening to Jesus’ words, is perplexed at the concept of
being “born again,” and, in John 3:9, can only ask in astonishment how the things Jesus spoke
could be (NKJV). To this question, Jesus questioned Nicodemus in John 3:10, “‘Are you the
teacher of Israel and do not know these things?’” Evidently, Jesus expected Nicodemus, as
Israel’s teacher, to have a certain amount of familiarity with the born again teaching, being born
of water and the Holy Spirit. Yet, how exactly should Nicodemus have been familiar with these
concepts? What specifically did Jesus expect this Jewish religious leader to already know? In this
discussion, we will observe, from the Old Testament (the TaNaK) and the intertestamental and
Jewish theology of his period, that Nicodemus, as a prominent Pharisaical religious instructor,
should have had an understanding of the concept of spiritual rebirth as well as the scriptural
significance of water and the Spirit, including the guidance and obedience inherent in Jesus’
teaching on the wind.

Overview of John 3:1-10
Before analyzing in-depth each element of Jesus’ teaching in comparison with the Old
Testament and intertestamental Jewish witnesses, the pertinent segments of John 3:1-10 must be
properly exegeted. Set during the early first-century A.D., the conversation between Jesus and
Nicodemus occurs after a compelling event in the Jerusalem Temple during the Passover,
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wherein Jesus challenged the Temple authorities. Beginning in John 3:1, the account moves to a
private and animated dialogue between Jesus and one of the Temple authorities, Nicodemus.4

Greek Definition of “Born Again”
In John 3:1-10, Jesus described to Nicodemus the born again concept for seeing and
entering God’s Kingdom. When Nicodemus stated in John 3:2 how Jesus was a Teacher come
from God because of the signs He had performed (NKJV), Jesus, in John 3:3, answered that
unless one is born again, he cannot see the kingdom of God. The Greek wording translated as
“born again” is gennhqh/' a!nwqen. The word translated as “born,” gennhqh/', is the third singular
aorist passive subjunctive form of the Greek word gennavw, which is to “be father of” or to “give
birth to.”5 It can have the connotations of becoming the parent of or begetting, giving birth to or
bearing, or to cause something to happen, thereby bringing forth.6 The word appears ninetyseven times in the New Testament, of which forty occurrences are in the Matthew 1:2-16
genealogy of Jesus Christ.7 In secular Greek usage, gennavw is used of the father’s role in
begetting (as evident in the writings of Sophocles and Euripides) and is less frequently used of
the mother’s role. Within the Septuagint, gennavw is frequently the translation of the Hebrew root

4

Edward W. Klink III. John. Zondervan Exegetical Commentary on the New Testament. Ed. Clinton E.
Arnold (Grand Rapids, MI: Zondervan, 2016), 192.
5

Murray J. Harris, John. The Exegetical Guide to the Greek New Testament. Ed. Andreas J. Köstenberger
and Robert W. Yarbrough (Nashville, TN: B&H Academic, 2015), 72.
Frederick William Danker, ed., s.v. “gennavw,” A Greek-English Lexicon of the New Testament and Other
Early Christian Literature, 3rd ed. (Chicago, IL: The University of Chicago Press, 2000), 193-194.
6

A. Kretzer, s.v. “gennavw, gennaō,” Exegetical Dictionary of the New Testament. ed. Horst Balz and
Gerhard Schneider, PC Study Bible on CD-ROM. Version 5. (Grand Rapids, MI: William B. Eerdmans, 1990).
7
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dly, “give birth” or “beget,” and is used, in certain instances, for the father-son relationship of
Yahweh to His people.8
The Greek word translated as “again,” a!nwqen, is derived from the Greek preposition
a*n(av), the adverbial suffix –w, and the ending –qe(n) as an ablative genitive. Correspondingly,
the word a!nwqen has the literal connotation of “from above,” “anew,” “from the beginning, for a
long time,”9 or from a higher place (in one sense, “from the first”).10 It can be, in extension, from
a source that is from above, from a point of time marking the beginning of something, for a
relatively long period of time in the past, or at a subsequent point of time involving repetition
(again, anew).11 Therefore, a!nwqen has a double sense of “again/anew/afresh” and “from
above”12 in a spatial sense.13
Archibald Thomas Robertson wrote how the essential question in John 3:3 is which
definition of a!nwqen is being conveyed.14 Because no English word contains both the spatial
(“from above”) and temporal (“anew”) connotations of a!nwqen, English translations usually
must opt for one sense or the other, raising the question of what Jesus said and how Nicodemus
understood or misunderstood this wording.15 Elsewhere in John’s Gospel account, as in John

8

Kretzer, s.v. “gennavw gennaō,” Exegetical Dictionary of the New Testament.

9

J. Beutler, s.v. “a!nwqen anōthen,” Exegetical Dictionary of the New Testament.

Joseph Henry Thayer, s.v. “a!nwqen,” New Testament Lexicon. PC Study Bible on CD-ROM. Version 5
(Seattle, WA: Biblesoft, 2006).
10

11

Danker, ed., s.v. “a!nwqen,” A Greek-English Lexicon of the New Testament, 92.

12

Harris, John, 72.

13

Beutler, s.v. “a!nwqen anōthen,” Exegetical Dictionary of the New Testament.

14
Archibald Thomas Robertson, Word Pictures in the New Testament, Vol. 5 The Fourth Gospel/The
Epistle to the Hebrews (Grand Rapids, MI: Baker Book House, 1932), 44.
15

Marianne Meye Thompson, John: A Commentary. The New Testament Library. Ed. C. Clifton Black, M.
Eugene Boring, and John T. Carroll (Louisville, KY: Westminster John Knox Press, 2015), 79.
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3:31 and John 19:11, 23, a!nwqen always has the concept of “from above,” being from heaven or
from God. Elsewhere in the New Testament, a!nwqen as well mostly denotes “from above,” as
evident in Matthew 27:51; Mark 15:38; and James 1:17, 3:15, 17.16 Nicodemus, however,
believed a!nwqen was being used temporally17 as to convey a second birth from the womb.18
Karoline M. Lewis wrote how it is humorous that a person of Nicodemus’ assumed
intellect would offer such a basic and banal understanding of what Jesus conveyed by using the
word a!nwqen.19 According to Edward W. Klink III, only two adverbial usages of the Greek word
a!nwqen are allowable for John 3:3: an adverb of time with the connotation of “again,” or an
adverb of place, being “from above.”20 Although Nicodemus understood a!nwqen from a
temporal perspective when he asked in John 3:4 how a man could enter the second time into his
mother’s womb and be born, Jesus’ clear intention was to use a!nwqen as an adverb of place.
Klink III noted how the intentional duality of a!nwqen has long been noted and seemed to force a
difficult interpretive choice.21 The usage of a!nwqen in John 3:3 is intentionally ambiguous, and a
proper translation of the term a!nwqen must allow for this double meaning, since it has to mean
both “again” and “from above” in the passage.22 Interestingly, however, Lewis noted that what

16
Colin G. Kruse, John: An Introduction and Commentary. Tyndale New Testament Commentaries, Vol. 4.
Ed. Leon Morris. (Downers Grove, IL: IVP Academic, 2003), 107.
17

Klink III. John, 196.

18

Robertson, Word Pictures in the New Testament, Vol. 5, 44.

19

Karoline M. Lewis, John. Fortress Preaching Biblical Commentaries (Minneapolis, MN: Fortress Press,

2014), 47.
20

Klink III, John, 196.

21

Ibid.

22

Ibid.
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a!nwqen can imply indicates a three-fold reality that incorporates all three meanings23 of “again,”
“anew,” and “from above.”
In essence, the word a!nwqen in John 3:3 does imply all three connotations. For one to see
the Kingdom of God, that individual must have a new birth. Yet, instead of being a physical
birth, this new birth, or being born again, is a spiritual birth from above, being born unto new life
(a life free from the power of sin) which only God provides. As Marianne Meye Thompson
noted, Jesus spoke “of an act of God that brings a new kind of life into being.”24 The birth from
above pertains to the spiritual transformation of converts.25 From one perspective, Nicodemus
was correct in hearing that one needed to be “born again” (born a second time), and yet,
simultaneously, entirely incorrect concerning what he thought was the implication of being “born
again.”26 Nicodemus failed to perceive that this second birth needed to be a spiritual birth “from
above,” from God Himself. Jesus spoke of an act of God that brought a new type of life into
being. Nicodemus needed to be born “from above,” which birth concerned being born “anew.”
Nicodemus understood that the being born anew necessitated something drastic and impossible
from man’s perspective, yet he lacked the ability to comprehend exactly what Jesus was saying.27
It was this confusion which Jesus attempted to clarify in His following description of being born
of water and the Spirit.

23

Lewis, John, 47.

24

Thompson, John: A Commentary, 79.

Athanasios Despotis, “Drawing and Transcending Boundaries in the Dialogue between Jesus and
Nicodemus: Fresh Perspectives from John’s Hellenistic Background and Chrysostomic Reception,” Journal of Early
Christian History 8, no. 1 (2018): 72.
25

26

Klink III, John, 196-197.

27

Thompson, John: A Commentary, 79.
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The Significance of Being Born of Water and the Spirit
In John 3:5, Jesus specified what being born from above meant by noting how, unless one
was born of water and the Spirit (e*aVn mhv ti" gennhqh/' e*x u@dato" kaiV pneuvmato"), he could not
enter into the kingdom of God. The Greek words translated as water and Spirit are clear of
themselves. The word denoted as “water,” u@dato", is the genitive form of the Greek word u@dwr,
“water,”28 and the word translated as “Spirit,” pneuvmato", is the genitive form of the word
pneu'ma, “breath,” “breeze,” “wind,” and “spirit.”29
A prominent topic of debate concerning John 3:5 is what Jesus meant by “being born of
water and the Spirit,” specifically as pertaining to water. D. W. Robinson believed that the Greek
wording gennhqh/' e*x u@dato" represents the entire system of Jewish ceremonial observance, that
is, Jewish legalism, whereas pneu'ma was symbolic of God’s transforming work through the
Spirit. By using this type of parable (water and the Spirit), Jesus was saying that Judaism is
lifeless without the work of the Spirit, similar to the imagery30 of the dry bones in Ezekiel 37:810. This viewpoint can be supported by the consistent contrast in John’s Gospel account between
the lifeless Jewish legalism and the ministry of Jesus assisted by the Holy Spirit. However, there
are no contemporary literary parallels that correlate gennhqh/' e*x u@dato" with “to be born under
the law.”31

28

W. Feneberg, s.v. “u@dwr, ato", tov hydōr,” Exegetical Dictionary of the New Testament.

29

J. Kremer, s.v. “pneu'ma, ato", tov pneuma,” Exegetical Dictionary of the New Testament.

Chang-Hee Kang, “An Examination of John 3:5: ‘Born of Water and Spirit.’” ACTS Theological Journal
16 (2011): 61.
30

31

Ibid.
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One position which Kruse outlined is that Jesus was describing baptism in water by John
the Baptist and the baptism in the Holy Spirit which He, Jesus Himself, would provide.32 In
support of this view is the fact that all previous references to “water” in the Gospel account
pertain to John’s baptizing ministry, as evident in John 1:26, 31, and 33.33 In John 1:33, John the
Baptist compared his water baptizing ministry with Jesus’ baptizing ministry with the Spirit.
According to John, God, who had instructed John to baptize with water, told him that the One
upon Whom he beheld the Spirit descending was He Who would baptize with the Holy Spirit.
Correspondingly, Jesus, in John 3:5, would have been saying that entrance into the kingdom
involves submission to John’s baptism with water for repentance and Jesus’ baptism34 with the
Holy Spirit.
Another perspective is that Jesus denoted Christian water baptism and spiritual
regeneration. In support of this view, it can be said that the initial readers of the Gospel account
would have seen in the reference to water an allusion to Christian baptism instead of John’s
baptism. Therefore, the reference to being born of water and the Spirit would denote submission
to Christian baptism, which, in the early church, was connected with the reception of the Holy
Spirit (Acts 2:38).35
A third position is natural birth and spiritual regeneration. Being born of water is a
metaphor for natural human birth, with water being an allusion either to amniotic fluid or semen.
Thus, Jesus was saying that, in order to enter the kingdom, one must be born spiritually as well

32

Kruse, John: An Introduction and Commentary, 108.

33

Ibid.

34

Ibid.

35

Ibid., 108-109.
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as physically, by the Spirit as well as by water.36 In support of this view is how Jesus, in John
3:6, contrasts being born of the flesh (physical birth) with being born of the Spirit (spiritual
regeneration).37 The problem with this analysis, however, is that water is not among the
expressions for physical birth listed in John 1:13,38 where physical birth is contrasted with how
Jesus gave believers in Him the right to become children of God (NKJV). Identifying water with
physical birth overlooks how the entire wording “of water and the Spirit” defines the manner
whereby one is born from above.39 Furthermore, Jesus, when describing physical birth to
Nicodemus in John 3:6, used the wording “born of the flesh” and not “born of water.”40
Finally, one other perspective is that spiritual regeneration alone is conveyed with a
double metaphor. In support of this view is how, elsewhere in the Gospel account, water is used
as a metaphor for the Spirit.41 Examples include John 4:10, 13-15 and John 7:38,42 wherein Jesus
described the Holy Spirit as living waters flowing out of one’s belly (King James Version). The
expression “water and the Spirit” would be a figure of speech using two different words to
denote one thing.43 Murray J. Harris wrote how the non-repetition of the Greek preposition e*k
before pneuvmato" is indicative that “water” and “Spirit” are a single conceptual unit, “water and

36

Kruse, John: An Introduction and Commentary, 109.

37

Ibid.

38

J. Ramsey Michaels, John. Understanding the Bible Commentary Series. Ed. W. Ward Gasque, Robert L.
Hubbard Jr., and Robert K. Johnston (Grand Rapids, MI: Baker Books, 1989), 50.
39

George R. Beasley-Murray, John. Word Biblical Commentary, Vol. 36. Ed. Bruce M. Metzger, David A.
Hubbard, and Glenn W. Barker (Grand Rapids, MI: Zondervan, 1999), 48.
40

Michaels, John, 50.

41

Kruse, John: An Introduction and Commentary, 108.

42

Ibid.

43

Ibid., 108.
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Spirit.” The two elements are aspects of a single comprehensive notion—a rebirth stemming
from (e*x) the cleansing and renewing (u@dwr) act of the Holy Spirit.44
Overall, Jesus, according to this viewpoint, was saying that, in order to enter the
kingdom, one must be born of water, that is, to be born of the Spirit. Kruse wrote that this
perspective is as well supported by how, in the John 3 passage, Jesus used a number of parallel
expressions that are all related to seeing and entering the kingdom: “born again/from above”
(John 3:3), “born of water and the Spirit” (John 3:5), “born again/from above” (John 3:7), and
“born of the Spirit” (John 3:8). If all these expressions are parallel and synonymous, to be “born
again/from above” and to be “born of water and the Spirit” are the same as to be “born of the
Spirit.”45
In a number of ways, the fourth position is correct in terms of its grammatical analysis.
The one preposition e*x for water and the Spirit is evidence that the two concepts must be taken
together. Water and the Spirit are equally necessary for being born from above and entering into
God’s Kingdom. One cannot be without the other. Furthermore, Jesus does use water as a
metaphor for the Holy Spirit in John 7:38, and, by bringing God’s new life into the individual,
the Holy Spirit cleanses and renews one’s heart from sin.
Nevertheless, identifying “water” in John 3:5 as merely a symbol for the Holy Spirit and
nothing else misses the nuance of what Jesus was saying. Water symbolized cleansing and
renewal, a cleansing and renewal which could only happen once the individual repented of his
sins, turning away from his transgressions unto God and accepting the forgiveness which God
provided. As will be noted further in this dissertation, the conjunction of water and Spirit in

44

Harris, John, 73.

45

Kruse, John: An Introduction and Commentary, 109.
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eschatological hope was deeply established in the Jewish consciousness.46 The need for
cleansing and expectation of the renewal of the Spirit, accordingly, was prevalent during the
period of Jesus and the early Church.47 John the Baptist emphasized this truth when he preached
a baptism of repentance for the remission of sins (Mark 1:1, NKJV). Considering how John’s
ministry of repentance and baptism began in the fifteenth year of the reign of Tiberius Caesar
(Luke 3:1, NKJV), shortly before Jesus’ ministry began, Nicodemus would have been well
acquainted with John’s baptism of repentance, and the implications of this baptism would have
been fresh in Nicodemus’ mind.
According to Robertson, Jesus, by using water (the symbol before the thing signified)
first and adding Spirit, may have hoped to turn Nicodemus’ mind away from mere physical birth
and, by pointing to John’s baptism on confession of sin which the Pharisees had rejected, to turn
Nicodemus’ attention to the birth from above by the Holy Spirit.48 If Jesus’ description of water
is understood as a reference to John the Baptist’s baptism,49 Nicodemus needed to “submit to the
baptism of repentance offered by the Baptist at the Jordan.”50 In essence, “water denotes the
baptism of John into [preparing for] Christ Jesus.”51 George R. Beasley-Murray wrote how the
setting of the dialogue with Nicodemus alongside a second section—John 3:25-30—concerned
with the correlation of John’s baptism to the immersion which Jesus promoted is indicative of
46

Beasley-Murray, John, 49.

47

Ibid.

48

Robertson, Word Pictures in the New Testament, Vol. 5, 46.

49

Burge, John, 96.

50

Ibid.

51

John Albert Bengel, Gnomon of the New Testament by John Albert Bengel, according to the Edition
Originally brought out by His Son, M. Ernest Bengel; and Subsequently Completed by J. F. C. Steudel. With
Corrections and Additions from the Ed. Secunda of 1759, Vol. 2, Containing the Commentary on the Gospels
according to St Luke and St John and the Acts of the Apostles (trans. Rev. Andrew R. Fausset: Edinburgh, Scotland:
T&T Clark, 1858), 275.
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how the Gospel writer desired Jesus’ discourse with Nicodemus to be understood. Pharisees as
Nicodemus should not stand aloof from the call to repentance for the kingdom of God issued by
John the Baptist and by Jesus, for everyone stands in need of God’s forgiveness and the creative
work of the Holy Spirit, which is as imminent as the kingdom52 itself.

Jesus’ Metaphor of the Wind
Besides simply involving new life towards God within the individual, the born from
above experience which Jesus outlined as well consists of persistent guidance by the Holy Spirit.
Jesus would tell Nicodemus in John 3:8, “The wind blows where it wishes, and you hear the
sound of it, but cannot tell where it comes from and where it goes. So is everyone who is born of
the Spirit.” This verse contains a wordplay,53 as evident by how the Greek word translated as
“wind” is pneu'ma, the very word translated as “Spirit” in John 3:5 and further in John 3:8. The
Greek word translated as “blows,” pnei', is the third singular present active indicative of the verb
pnevw,54 which is a blowing of the wind.55 Similar to the Hebrew word j^Wr, the Greek word
pneu'ma can be “breath,” “wind,” or “spirit.”56 Robertson denoted how pneu'ma occurs threehundred seventy times within the New Testament and never means wind elsewhere except in the
Hebrews 1:7 quotation of Psalm 104:4. However, the verb pnevw occurs five times elsewhere in
the New Testament and always pertains to the wind, as evident in John 6:18). From Robertson’s

52

Beasley-Murray, John, 49.

53
J. Martin C. Scott, John. Eerdmans Commentary on the Bible. Ed. James D. G. Dunn and John W.
Rogerson (Grand Rapids, MI: William B. Eerdmans Publishing Company, 2003). ProQuest Ebook Central, 42.
54

Harris, John, 73.

55

J. D. Thomas, “A Translation Problem—John 3:8,” Restoration Quarterly 24, no. 4 (1981): 220.

56

Harris, John, 73.
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perspective, either sense of pneu'ma could be acknowledged in the passage. Considering how the
etymology of pneu'ma is wind, the Holy Spirit is the usage of pneu'ma as a metaphor.57
This metaphor in John 3:8 is often viewed as a teaching about the Holy Spirit’s sovereign
work of new birth and the discernment of the Spirit’s effects. Beasley-Murray wrote that the
parabolic saying of John 3:8 exemplifies the reality yet incomprehensibility of the Holy Spirit’s
work within man. The wind is invisible and mysterious yet known in experience.58 Similarly,
Colin G. Kruse wrote how, in the same manner that people cannot see from where the wind
comes or where it is going yet can hear the wind’s sound, individuals cannot understand how
they are born of the Spirit yet, nevertheless, experience the Holy Spirit’s reality in their lives.59
In various ways, this concept is true. The Holy Spirit’s inward work upon one’s heart may not be
externally visible or perceivable, yet the effects of the Holy Spirit’s work can be perceived by the
way believers live their lives for the Lord and obey his commandments.
However, for this very same purpose, Jesus’ metaphor may have more depth to it than
what is realized. The entire illustration of the wind blowing where it desires and the
corresponding implications are symbolic of “everyone who is born of the Spirit.” If those who
are born of God’s Holy Spirit, born from above, have new life in accordance with God’s
holiness, these individuals are going to follow in the direction of the Holy Spirit, going where the
wind of the Spirit tells them to go and accomplishing that which God’s Spirit instructs them to
perform. The impact of the born again experience is not for a mere moment. Instead, the new
birth’s effects endure throughout the believer’s life in the form of guidance and direction.
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Understanding Nicodemus
Certainly, Jesus gave a profound teaching about the new birth experience which He
desired for Nicodemus the Pharisee to understand. Yet, Nicodemus, despite being “the teacher of
Israel,” was perplexed and confused by this concept. In order to understand exactly why and how
Nicodemus could not fully understand being born again, the person and religious background of
Nicodemus must be considered.

Nicodemus and the Pharisees
In John 3:1-2, Nicodemus is described as a man of the Pharisees, a ruler of the Jews, who
came to Jesus by night. During the Intertestamental or Second Temple Period (539 B.C.-A.D.
70),60 various sects, parties, and philosophies existed within Judaism.61 According to the firstcentury Jewish historian Josephus, there were three main “sects” among the Jews, the Pharisees,
the Sadducees, and the Essenes.62 Potentially originating in the second century B.C.,63 the
Pharisees, which may have been part of a revolutionary spirit existing during the pre-Maccabean
period,64 were, generally, a prominent segment of laymen who sought to apply the Torah to
every aspect of life.65 The Pharisees’ prominence endured into the first-century A.D.,66 with the
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Pharisees becoming one of the most important intertestamental Jewish divisions.67 Eventually,
the Pharisees emerged as a scholarly group dedicated to the teaching of the written law and the
oral law, stressing Judaism’s internal aspect.68 Josephus noted that the Pharisees maintained a
simple manner of living, were affectionate with and harmonious in their interactions with other
individuals (especially their elders), and very influential throughout Israel.69 The Pharisees
believed in God’s Divine sovereignty (fate), freedom of human will, and the immortality of good
and wicked souls. In the Pharisees’ opinion, the wicked would be detained in everlasting prison,
yet those who lived righteously would be resurrected, having power to revive and live again.70
Moreover, the Pharisees adhered to the laws of which the Deity approved71 and were
those esteemed most skillful in the exact explication of the Jewish laws.72 In one sense, the
Pharisees were not distinct from other divisions of Judaism, for the written Law’s sanctity was
never questioned by any intertestamental Jewish group. Intertestamental Judaism was a religion
of separation to the Law.73 Rather, the Pharisees’ distinctive was in their own traditions.74 As
Josephus wrote, the Pharisees delivered to the Jewish people a great many observances by
succession from their fathers, which were not written in the laws of Moses.75 J. Julius Scott Jr.
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noted how, although the wording “oral law” is not used, it appears that, according to Josephus,
the Pharisees affirmed a body of traditional interpretations, applications, and expansions of the
Old Testament law that was conveyed orally.76 The oral traditions’ purpose was to establish a
fence around the Torah, the Law77 for explaining what the Mosaic laws meant and how they
applied in order that devout Israelites would know exactly how to obey God in any circumstance
they might confront.78 Most of these traditions concerned Levitical purity, yet other ones
included additions which had come into prominence during the intertestamental condition, these
additions being the belief in immortality, angels and demons, spirits, Divine sovereignty or fate
(predestination), eternal rewards and punishments, and a virtuous manner of life.79
This attention to the oral law is verified in Mark 7:3-4, wherein the Pharisees are
described as holding the tradition of the elders, not eating unless they wash their hands in a
special way and adhering to many other regulations which they had received, including the
washing of cups, pitchers, copper vessels, and couches (NKJV). In other passages of the New
Testament, the Pharisees are described as being concerned with picking heads of grain to eat on
the Sabbath (Matthew 12:1-2); Sabbath violation (Matthew 12:9-10); and tithing of mint, anise,
and cummin (Matthew 23:23). Overall, the Pharisees were concerned with the legal minutiae of
obedience80 to God’s commandments, perceiving the oral law as necessary for better observing
them.81 At a certain point, the Pharisees came to view this oral body of interpretations,
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expansions, and applications of the Law to be of Divine origin, being equally inspired and
authoritative82 as the written Law was. In truth, the Pharisees were not as strict as other
intertestamental Jewish divisions were, notably the Essenes. However, the Pharisees’
interpretation and manner of life were more precise than the positions of the common Jewish
people,83 the vast majority of Jews who were described in the ancient Jewish sources as the ‘Amha-Aretz, “the people of the land.”84 In essence, the Pharisees’ social and governmental
perspectives were established upon the premise that all of life must be lived under the authority
of God’s law.85
Correspondingly, the Pharisees, instead of being simply a religious body, as well held
membership in the Sanhedrin, which performed an increasingly prominent task in Jewish life, at
least in Judea. The Sanhedrin was a simultaneous high court and legislative assembly for the
Jewish nation, the body which governed the Jews after the monarchy’s destruction. Composed
ideally of seventy-one members led by the high priest, the Sanhedrin included Pharisees,
Sadducees, and perhaps other non-aligned elders of the Jews.86 The distribution of court
appointments usually led to a Sadducean majority on the Sanhedrin. Rome appointed the high
priests and desired to ensure that the court was loyal to the empire, and this loyalty came more
easily for the Sadducees.87 However, as the Pharisees became increasingly well-liked among the
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Jews and were included among the Sanhedrin’s members, by the first-century A.D.,88 the
Sadducees, who governed the Sanhedrin, had to conform to the Pharisees’ notions, because the
Jews would not bear the Sadducees otherwise.89 It was this ruling assembly of the Sanhedrin to
which Nicodemus the Pharisee held membership,90 as evidenced by the John 3:1 description of
Nicodemus being “a ruler,” a!rcwn, of the Jews (NKJV).

Nicodemus’ Question and Dullness
As a Pharisee and a member of the Sanhedrin, Nicodemus belonged to the ruling elite and
was most probably a scholar, considering how all Pharisees were devoted students of Scripture.91
Due to his position, Nicodemus would have been immersed in the Hebrew Scriptures and
affiliated with the intertestamental Pharisaic notions of God’s sovereignty over the Creation,
godliness, strict obedience to God’s commandments, and purification. The various symbols and
imageries of the TaNaK, as well as the corresponding Pharasaic interpretation of these imageries,
would have been familiar to Nicodemus. Thus, it is somewhat perplexing why Nicodemus was
bewildered and confused by Jesus’ teaching. If Jesus did not expect Nicodemus to understand the
full revelation of being spiritually born from above, He certainly expected Nicodemus, as “the
teacher of Israel,” to understand the scriptural concepts of spiritual renewal, water, the Holy
Spirit, and guidance from the LORD, as well as the intertestamental Pharasaic interpretations of
these concepts. Yet, Nicodemus still did not understand. Why was he confused? Answering this
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question involves examining prevalent intertestamental Jewish theologies concerning man’s
nature and righteousness as well as exegetically analyzing the types of questions Nicodemus
asked Jesus.
During the intertestamental Jewish period, two main elements developed which could
have hindered Nicodemus from understanding the importance of being spiritually born again.
One element was that an increasingly positive view of man’s nature began to develop. Less was
heard about Adam and Eve’s original sin that left every individual in need of redemption, and
more was said about each individual’s two natures, one good and one wicked. This emphasis was
preparation for the emergence of merit theology, the belief that one’s good works would
outweigh one’s bad deeds would be weighed at the final judgment, and whichever set of works
won out would determine one’s eternal destiny.92 Another element was that prayer and good
works came to be viewed as an adequate substitute for the animal sacrifices.93 During the
Israelite monarchy, the Temple and ceremonial worship were foremost in Israel’s religious
practice, yet, because of the Babylonian exile and the Temple’s destruction, emphasis shifted
toward morals as well as studying and applying the Law to one’s life.94 The substitution of
prayer and good works was necessary if forgiveness of sins was to be obtained at all for the
exiled or diaspora Jews without the Temple.95 Consequently, orthopraxy became more important
than orthodoxy.96 Therefore, if these elements were standard aspects of first-century Judaism, it
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is probable that Nicodemus’ theology could have been impacted by merit based orthopraxy
instead of centered on the principles of spiritual renewal from God.
In addition, the types of questions Nicodemus asked must as well be considered.
Concerning the first question of how a man could be born when he is old, Edward W. Klink III
wrote how this question is often taken as affirmation that Nicodemus misunderstood the
ambiguous adverb a!nwqen. Yet, Nicodemus could have been asking this question as to engage in
the social challenge dialogue,97 a type of informal debate.98 Instead of debating formally a
principle, idea, or point of law, the social challenge dialogue’s purpose was to challenge the
honor and authority of one’s interlocutor. A common element of challenge dialogues was irony
and the playful usage of words in order to form competitive probabilities and realities.99 In John
3:4, was Nicodemus’s question one of genuine confusion or one of a further challenge to Jesus
based upon the rules of dialogue? Klink III advocates for the question being of both types.100
Nicodemus may have been familiar with the notion of re-birth for Gentile proselytes to Judaism,
yet not with the concept that a Jew needed to be reborn.101 Nicodemus’ categories were being
annihilated, and Nicodemus could only provide a counter question which was not an adequate
answer.102
Pertaining to Nicodemus’ second question in John 3:9, “‘how can these things be’”
(NKJV), there is debate as to what exactly Nicodemus was asking. Robertson wrote how
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Nicodemus simply went toward his “‘stupid misunderstanding,’”103 and Klink III argued that
Nicodemus could have simply been asking another challenge counter question against Jesus, his
Interlocutor.104 Interestingly, Ole Jakob Filtvedt wrote how Nicodemus’ question in John 3:9
may not contribute to a negative depiction of Nicodemus if one properly evaluates what type of
question it is.105 In the question, “‘how can these things be,’” the Greek word translated as “be,”
genevsqai, is the aorist complementary infinitive of the verb givnomai, which can have the
definitions of “become,” “originate,”106 “happen,” “turn out,” or “take place.”107According to
Filvedt, givnomai ought to be translated as “happen” or “take place.” If the John 3:9 question is
rendered “how can this be?” it would sound as if Nicodemus were questioning the possibility of
what Jesus said; yet, if the question were rendered “how can these things happen?” the question
sounds more open.108
Furthermore, the Greek word translated as “how,” pw'", can have a variety of definitions,
including “how,” “in what way,” and “in what sense.”109 The different usages of pw'" are
indicative that the John 3:9 question could be taken in more than one way. The question could
either be about possibility or modality. If the question is modal, Nicodemus asked in what way
“these things can happen.” If the question is about possibility, either Nicodemus asked a
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rhetorical question to undermine or question that “these things can happen,” or Nicodemus asked
a genuine question about the conditions under which “these things can happen.”110
Filtvedt wrote how the question is probably not a modal one because the majority of pw'"
questions in the New Testament, located within the John 9:10-26 passage, are concerned with the
manner whereby the blind man’s eyes were opened, the John 9:10 and John 9:15 modal
questions consisting of a detailed description of what Jesus accomplished. In contrast, there are
no comparable indicators in the context of John 3:9 for indicating that Nicodemus’s question was
modal.111 Similarly, the question is probably not a rhetorical one, considering how rhetorical pw'"
questions in the New Testament generally make explicit what the questioner seeks to expose as
illogical, incoherent, immoral, impossible, or unfitting, being propositions instead of real
inquires. The John 3:9 question does not follow a rhetorical question structure, and the question
itself does not contain anything to suggest that it does not expect an answer.112 In comparison
with other New Testament real pw'" questions, which concern whether something is likely and
which arise in response to something astonishing, surprising, or paradoxical, there is no reason to
doubt that the John 3:9 question is spoken in astonishment or to deny that the concept of birth
from above transgresses the limits of Nicodemus’s imagination.113
In Filtvedt’s opinion, Nicodemus asked a genuine question about the conditions under
which it is allowable for birth from above to take place.114 Nicodemus was genuinely perplexed
and astonished at the born again teaching, despite the fact that Jesus explained the concept to him
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in terms which he should have understood as a Pharisee and Israel’s teacher. Very probably, this
bewilderment was due to the legalistic theology which had permeated intertestamental and firstcentury A.D. Judaism. Because he did not understand these fundamental scriptural and Jewish
elements used for the new birth, Nicodemus as well failed to understand what Jesus was teaching
about another vital concept prevalent in Judaism, the Kingdom of God.

The Kingdom of God
The Kingdom of God is described throughout the Hebrew Bible and intertestamental
Jewish literature. In the ancient world, a “kingdom” pertained to lordship, rule, reign, or
sovereignty instead of a geographical area necessarily. Correspondingly, the “sovereignty (or
rule) of God” would be a better translation than the wording “kingdom of God.”115 The Old
Testament doctrine of God included belief the God is Sovereign and that, because God created
the universe, the Creation would operate under God’s direct governance. Although mankind’s sin
was a rejection of God’s rule, God persists to assert His Kingship and Kingdom, using Israel as
His specific instrument for establishing the King and forming a special relationship between
God’s rule and the Davidic Kingship.116
Much of these biblical descriptions of the Kingdom are outlined in the context of the final
age.117 The exilic and post-exilic prophets intensify the concern for God’s future activity by
describing what may be reasonably delineated as an “end” or the “end.” The notion is implied
with references to a new beginning, specifically, the repetition of Israel’s foundational events,
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the exodus and the covenant’s establishment.118 The God of Israel’s exodus would be the One
Who would gather the Israelites from all the countries where they were dispersed (Jeremiah
23:7-8, NKJV), would establish with Israel a new covenant better than the Sinaitic covenant
(Jeremiah 31:31-34, NKJV), and would make a new havens and a new earth (Isaiah 65:17,
NKJV), vindicating Israel by the Suffering Servant’s death, resurrection, and exaltation from the
dead in the presence of nations and kings (Isaiah 52:13-53:12, NKJV). In Joel 2:28-32, God’s
coming Kingdom is described in apocalyptic terms in Joel 2:28-32,119 most notably within the
context of God outpouring His Holy Spirit upon all flesh and salvation for everyone calling upon
Yahweh’s name (Joel 2:28-32, NKJV).
Similarly, first-century A.D. Jewish notions about God’s Kingdom, although often
confused and contradictory, nevertheless consisted of how God was King and He alone had the
absolute authority to govern all things in heaven and on earth. Because man passed from God’s
control to Satan’s rule, Satan’s sphere of impact is real and present in the current world order. As
God once more asserts His rightful authority over the Creation, there will be a collision between
God’s Kingdom and the kingdom of Satan.120 During the intertestamental period, the belief was
developed that God’s Kingdom would become a reality when, at the final age’s outset, God’s
intervention would deliver the Hebrew nation from oppression by Satanic power. The majority of
Jews in Jesus’ period expected God’s Kingdom to deal with the political avenue. National
deliverance would be freedom from Rome and the inauguration of the governmental authority
and prestige which the Hebrew nation once had. Due to the Creation’s renewal, natural evils,

118

George W. E. Nickelsburg, Ancient Judaism and Christian Origins: Diversity, Continuity, and
Transformation (Minneapolis, MN: Fortress Press, 2003), 121.
119

Scott Jr., Jewish Backgrounds of the New Testament, 303.

120

Ibid., 300.

27
agricultural pests, and physical disease would be eliminated. Prosperity would greatly increase,
peace would be established between individuals, justice would prevail, and the spiritual
disposition of mankind and the nations would be altered in order that everyone would serve,
obey, and worship God.121
Significant is how God’s Kingdom will be established in its fullness. From the Hebrew
Bible, it is apparent that God Himself will bring about salvation and deliverance for Israel and
the Creation, specifically by the substitutionary sacrifice and resurrection of God’s Suffering
Servant on behalf of Israel and the nations (Isaiah 52:15, 53:18, NKJV). However, in the
intertestamental Jewish writings, the viewpoints differ. In the pseudepigraphical work, the Book
of Jubilees, probably written between 200 B.C. and A.D. 100,122 the means of the Kingdom’s
inauguration is nothing more or less than the Law.123 Evil periods were to come upon Israel
because God’s children had forsaken the Law and forgotten the commandment and covenant.
However, when the children begin to study the laws, to seek the commandments, and to turn
towards the path of righteousness, a gradual transformation would ensue, and, as the Law has its
Divine effect upon human life, the ideal of the theocracy becomes fully realized in Israel and
through Israel in all the physical world. There is no mention of a Messiah or of any Messianic
agency other than the Law. The Law has the power resident within itself to bring the Kingdom
forward.124
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However, other intertestamental writings are different. In the Book of I Enoch, composed
and edited over the three and one-half centuries before the beginning of the first-century,125 there
appears the concept of a temporal messianic kingdom, with the elaborated Jewish doctrine of the
Son of Man.126 Furthermore, the writer of the intertestamental work Psalms of Solomon 17
outlined how the concepts of the final age and the Messiah are used in intertestamental
writings.127Acknowledging how the Lord established the kingdom of David and his family over
Israel,128 the writer proceeded to describe Israel’s sorrowful condition because of the nation’s
sins,129 prayed for God to provide deliverance through a Davidic king,130 and described how
Messiah, the promised king, would be a righteous king over Israel taught by God during the
messianic age.131 In the messianic kingdom, the Jewish people would be blessed with wisdom
and happiness,132 and the Messiah would be pure from sin and strong in the Holy Spirit.133 Thus,
despite legalism’s influence upon intertestamental Jewish eschatology, there was still the
understanding that God needed to establish His Kingdom upon the earth by delivering Israel
from sin, specifically by the Messianic King who would shepherd Israel. Although the Messiah
Himself is described in Psalms of Solomon 17 as sinless and strengthened with the Holy Spirit,

125

Nickelsburg, Ancient Judaism and Christian Origins, 123.

George Eldon Ladd, “The Kingdom of God in the Jewish Apocryphal Literature: I Enoch.” Bibliotheca
sacra 109, no. 436 (October-December 1952): 318.
126

127

Scott Jr., Jewish Backgrounds of the New Testament, 304.

128

Psalms of Salomon 17:4 (Atkinson).

129

Psalms of Salomon 17:5 (Atkinson).

130

Psalms of Salomon 17:21 (Atkinson).

131

Psalms of Salomon 17:32 (Atkinson).

132

Psalms of Salomon 17:35 (Atkinson).

133

Psalms of Salomon 17:36-37 (Atkinson).

29
the implication is, nonetheless, that God’s Messianic Kingdom would be an age of the Spirit and
spiritual renewal free from sin.
Truthfully, Jesus’ teachings about spiritual renewal, water, and the Holy Spirit for
entering God’s Kingdom were not foreign concepts to Nicodemus’ religious heritage and should
not have been unfamiliar to Nicodemus. In the following chapters, each one of the elements
which Jesus described in His teaching will be examined to determine what the Hebrew Bible and
intertestamental, first-century A.D. Jewish theology maintained concerning these facets.
Pertinent Old Testament passages will be thoroughly examined as well as necessary
commentaries, journal articles, books concerning intertestamental Judaism, and primary source
documents from the Second Temple Period and afterwards (specifically the Mishnah and the
Talmuds) carefully referenced for strengthening the arguments.
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Spiritual Rebirth
Although the wording “spiritual rebirth” is not explicitly used in the Hebrew Bible or
intertestamental Jewish theology, the spiritual rebirth teaching is, nevertheless, thoroughly
described and indicated. Specifically, spiritual rebirth is delineated in the concepts of
approaching God, loving God, fellowshipping with the LORD, having a clean heart and a right
spirit, conversion, and new life.

Spiritual Rebirth in the Hebrew Bible
In the Hebrew Bible, the necessity of spiritual rebirth is outlined throughout Israel’s
history as a nation, with the fundamental element being that the Israelites needed to have a new,
purified heart in place of their former, sinful nature.

Approaching God at Mount Sinai
The first Old Testament descriptions of spiritual rebirth involve Israel at Mount Sinai.
When the Israelites came to the Wilderness of Sinai and camped at the mountain in the third
month after they had departed Egypt (Exodus 19:1-2, NKJV), Yahweh God declared that He
would manifest Himself in the form of a thick cloud in order that Israel would hear Him speak
(Exodus 19:9, NKJV). For this event, Yahweh instructed Moses to consecrate the Israelites for
two days and to have the Israelites wash their clothes. The Hebrew wording translated as “and
consecrate them” in Exodus 19:10, <T*v=Dq
^ !w+, a form of the word vd^q,* is “to be holy,” as when a
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man devotes himself unto God and separates himself from the rest of the people.1 Therefore,
vd^q* is to “separate,” “devote,” “consecrate,”2 and “dedicate.”3
The purpose of Israel’s consecration was for Yahweh to establish His covenant with
Israel, the nation which He had brought into gracious fellowship with Himself.4 Having
described how He had borne the Israelites upon eagles’ wings and brought them to Himself
(Exodus 19:4, NKJV), Yahweh stated in Exodus 19:5-6 that, if the Israelites would indeed obey
His voice and keep His covenant, they would be a special treasure to the LORD above all people,
being unto Yahweh a kingdom of priests and a holy nation (NKJV). Because the Israelites were
already delivered by God, the law which Yahweh would provide was to be the subsequent step in
Israel’s developing fellowship with God and based upon the prior establishment of this
fellowship.5
However, for the establishment of God’s covenant with Israel and the law’s provision,
the Israelites needed to consecrate, set apart, and dedicate themselves unto Yahweh for two days.
On the third day, Yahweh would come down upon Mount Sinai. Moses set boundaries to prevent
the Israelites from initially approaching the mountain or touching its base. Any man or beast
which touched the mountain would be put to death (Exodus 19:10-12). When the trumpet
Benjamin Davidson, s.v. “vd^q*,” The Analytical Hebrew and Chaldee Lexicon: Consisting of an
Alphabetical Arrangement of Every Word and Inflection Contained in the Old Testament Scriptures, Precisely as
They Occur in the Sacred Text, with a Grammatical Analysis of Each Word, and Lexicographical Illustration of the
Meanings. A Complete Series of Hebrew and Chaldee Paradigms, with Grammatical Remarks and Explanations
(London, England: Samuel Bagster and Sons, 1848), 654.
1

2

Ibid., 654.

Thomas E. McComiskey, s.v. “vd^q*,” Theological Wordbook of The Old Testament. ed. R. Laird Harris,
Gleason L. Archer, Jr., and Bruce K. Waltke. PC Study Bible on CD-ROM. Version 5. (Chicago, IL: The Moody
Bible Institute, 1980).
3

4
Carl Friedrich Keil, Commentary on the Old Testament, Vol. 1, The Pentateuch (Peabody, MA:
Hendrickson, 2011), 383.
5

Peter E. Enns, Exodus, The NIV Application Commentary (Grand Rapids, MI: Zondervan, 2000),
ProQuest Ebook Central, 301.

32
sounded long, the Israelites, at this point, were to come near the mountain (Exodus 19:13,
NKJV) and, according to T. Desmond Alexander, go up it.6 Yet, the Israelites did not go up. By
witnessing the thunderings, the lightning flashes, the sound of the trumpet, and the mountain
smoking, the Israelites—frail and separated by sin from the holy God7—trembled and stood afar
off, instead petitioning Moses to speak with God on their behalf, lest they die if God spoke to
them directly (Exodus 20:18-19, NKJV).
Significantly, Moses exhorted the Israelites to not fear, for God had come to test the
Israelites, and that God’s fear would be before the Israelites, in order that they would not sin
(Exodus 20:20, NKJV). The Hebrew word translated as “test,” toSn~, a form of the verb hs*n,` has
the definitions of to “try,” “prove,” or “attempt.”8 In the majority of Old Testament contexts, hs*n`
has the connotation of testing or proving the quality of someone or something, often through
adversity or hardship.9 The Hebrew verb and noun translated as “fear” in Exodus 20:20, ar@y` and
ha*r+y], both have the connotations of genuine fear, reverence, awe, or righteous conduct.10
From one perspective, the Israelites were not to fear, yet, from another perspective,
fearing God would prevent the Israelites from sinning. What type of test from God was this
manifestation of His presence? Peter E. Enns wrote how the Hebrew verb hs*n,` “testing,” should
not be understood in the sense of “finding out” how the Israelites would perform something.
Instead of God manifesting Himself in thunder and lightning to notice how Israel would act, the
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more convincing translation of hs*n` is “experience.” The Israelites were not to fear because God
was allowing them to encounter His presence as a reminder to prevent them from sinning.11 In
one sense, this argument has validity. The emotional fear which the Israelite assembly was
experiencing in God’s presence was to be converted to a conduct that motivated obedient
behavior.12 Thus, God, by manifesting His presence and instructing the Israelites to come near
the mountain, was testing whether the Israelites would approach Him with an obedient heart and
conduct.
In essence, the Israelites needed to have an altered disposition and behavior, one which
would be of obedience unto God instead of turning away from the LORD because of fear.
Nevertheless, the Israelites, fearing for their lives, attempted to maintain their distance from
God.13 Why did they have this immense fear, despite Moses’ beckoning? One answer may be
that the Israelites were aware of their sinfulness and had not fully sanctified themselves to the
LORD. The Israelites, with all the heads of their tribes and their elders, acknowledged that
Yahweh their God had shown them His glory and greatness, considering how they heard His
voice from the midst of the fire, and acknowledged that God speaks with man, yet man still lives
(Deuteronomy 5:23-24, NKJV). Nevertheless, “this revelation suddenly brought home to” the
Israelites a vivid sense of their mortality.14 Yahweh’s fiery presence had convinced the Israelites
that He was certainly the living God, yet they feared that the One Who lived would take their
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life.15 Correspondingly, God approved of what the Israelites said “because it sprang from a
consciousness of the unworthiness of any sinner to come into the presence of the holy God.”16
However, this condition should not have been. In Deuteronomy 5:28-29, Yahweh God
declared to Moses that everything which the Israelites had spoken about not approaching was
good, yet the LORD proceeded to fervently state His desire for the Israelites to have such a heart
in them that they would fear Him and always keep all His commandments, that it might be well
with them and with their children forever (NKJV). Michael Alan Grisanti noted how, although
God commended the Israelite elders for their reverent and humble words, God was not
convinced that this conduct was true of every Israelite nor that this humility would be
permanently characteristic of the nation.17 The Israelites’ petition was a proper and reverential
one, yet unfortunately, the petition was not a representation of typical conduct.18 On another
occasion, when Yahweh heard the Israelites words, He was angered (Deuteronomy 1:34, NKJV).
The reverence which the Israelites displayed at Mount Sinai was because of the manifestation
accompanying God’s presence, and, although it was not any less genuine, it was, nevertheless,
regrettable that the Israelites could not display the same reverence in life’s more mundane
circumstances.19
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If the Israelites genuinely feared Yahweh God, they would have always desired to obey
God’s precepts. However, the Israelites were not always faithful to God, and their unwillingness
to approach the LORD was indicative of their hearts’ sinful condition which needed to be
corrected.

Loving Yahweh God with the Entire Being
Evidently, the Israelites needed to be in personal fellowship with the LORD and be made
spiritually anew. The basis for this fellowship was for Israel to have a heart which loved God. In
Deuteronomy 6:5, Moses proclaimed how the Israelites were to love Yahweh their God with all
their heart, with all their soul, and with all their might (KJV). The Hebrew wording translated as
“and you shall love,” T*b=h^a*w+, is a form of the verb bh^a* or bh@a*. The intensity of the verb’s
definition ranges from God’s infinite affection for His children to the carnal appetites of a lazy
glutton.20 Grisanti wrote how, although the word bh^a* can pertain to the emotional concept of
loving, the verb bh^a*, within the Deuteronomy 5:10 description of Yahweh showing mercy to
thousands who love Him and keep His commandments (NKJV), has the connotation of
covenantal fellowship.21 Similarly, Moses, in Deuteronomy 6:5, developed the essence of
covenantal allegiance, loyalty, and obedience22 by instructing the Israelites to “love,” bh^a*,
Yahweh with their entire being.23
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In covenantal settings, “love” has the connotation of a commitment desiring the wellbeing and the pleasure of one’s covenant partner, often without regard for oneself. This type of
covenantal love, as evidenced by the Deuteronomy 6:5 wording “with all the heart,” excluded all
half-heartedness and all division of the heart in its love.24 Love described the loyalty rendered by
a vassal on behalf of his suzerain. Correspondingly, Moses correlated this duty to “love” Yahweh
with the demand that God’s covenantal nation fear Him, walk in His ways, serve Him, keep His
commandments, hold fast to Him, and listen to or obey His voice.25 Love for Yahweh God was
the basis for having the ability to obey God’s commandments. As Carl Friedrich Keil wrote,
loving the LORD with all the heart and soul and strength was placed at the head, as the spiritual
principle from which the observance of the commandments was to flow. It was in love that the
fear of the LORD, hearkening to His commandments, and the observance of the entire law were
to be manifested.26

Circumcising the Foreskin of the Heart
This instruction to love Yahweh God in order to obey His precepts is provided
throughout the Book of Deuteronomy, including passages as Deuteronomy 11:1, “you shall love
the LORD your God, and keep His charge, His statutes, His judgments, and His commandments
always” (NKJV); Deuteronomy 11:13, “to love the LORD your God and serve Him with all your
heart and with all your soul” (NKJV); and Deuteronomy 13:3, “for the LORD your God is testing
you to know whether you love the LORD your God with all your heart and with all your soul”
(NKJV). How specifically would the Israelites be able to love Yahweh God and have a heart
24
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desiring to perform His commandments? The solution was for Yahweh God to circumcise the
Israelites’ hearts. In Deuteronomy 10:15-16, Moses, delineating how Yahweh delighted only in
the Israelites’ fathers to love them and chose their descendants after them, exhorted the Israelites
to circumcise the foreskin of their heart and be stiff-necked no longer (NKJV). Correspondingly,
Moses described in Deuteronomy 30:5-6 how Yahweh God, upon bringing back into the
Promised Land any of the Israelites scattered among the nations due to their transgressions,
would circumcise the Israelites’ heart and the heart of their descendants, to love Yahweh their
God with all their heart and with all their soul in order that they would live (NKJV).
The Hebrew words translated as “circumcise” in both Deuteronomy passages are forms
of the verb lWm, which is “to circumcise,” “to be circumcised,” or “to circumcise oneself.”27
The usage of the verb lWm within the Hebrew Bible first occurs in Genesis 17, wherein Yahweh
confirmed His covenant with Abraham as described in Genesis 12:1-3. The sign of this covenant
in Genesis 17 consisted of Abraham and every male child in his family, whether born in
Abraham’s house or bought with money, being circumcised in the flesh of the foreskin upon the
eighth day. Yahweh’s covenant would be in Abraham’s flesh as an everlasting covenant, and the
uncircumcised male child who was not circumcised in the flesh of his foreskin would be cut off
from his people, for he would have broken Yahweh’s covenant (Genesis 17:10-14, NKJV).
In truth, the practice of circumcision was not limited to the Israelites, as evidenced by
circumcision’s usage in ancient Egypt and North Syria.28 Elmer B. Smick wrote that
circumcision was probably used as a puberty rite marking the passage of a son to the privileges
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of manhood,29 although John D. Meade noted that, in Egypt, circumcision may have been an
initiation practice for royalty and clergy.30 However, in the Hebrew Bible, God declared to
Abraham that he was to use this shedding of blood as a sign of the covenant with Abraham. By
instructing the child to be circumcised on the eighth day of his life, Yahweh God negated any
notion of a puberty rite, instead ascribing to circumcision a strictly religious significance.31
Because the practice symbolized God’s covenant with Abraham and his descendants, it is
from the various aspects of this covenant that circumcision derives its spiritual significance. For
those in the Hebrew Bible who took its meaning seriously, circumcision was the mark of
submission to God’s sovereign will.32 Significantly, the Hebrew Bible as well contains important
references to uncircumcision, including the “uncircumcised ear” in Jeremiah 6:10;
“uncircumcised lips” in Exodus 6:12, 30; and “uncircumcised fruit trees” in Leviticus 19:23.
According to Meade, these three metaphorical usages of “uncircumcised” are indications that the
foreskin is an impediment or obstacle to hearing, speaking, and producing good fruit. In essence,
the state of being uncircumcised impedes something, which, if it did not have the foreskin, would
otherwise be prepared for true operation and vitality. Yet, with the foreskin, the object is
impeded and will die.33
Therefore, the foreskin metaphor is valuable for describing sin’s impediment upon the
heart from loving God as well as the necessity for this impediment to be spiritually circumcised
or taken away. In Leviticus 26:41, Yahweh God declared how if the Israelites, after they are
29
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judged for the sins they commit, would have their uncircumcised hearts humbled and accept their
guilt, He would remember His covenant with Jacob and His covenant with Isaac and Abraham
(NKJV). This reference to heart circumcision occurs within the context of the Leviticus 26
covenant curses. The Leviticus 26 chapter involves the outworking of Israel’s blessing, curseexile, and coming out of exile. Although the discourse is presented in terms of conditionals, the
passage overall concerns what will happen to Israel. The nation will experience life in the land,
curse-exile, and coming blessings of being established again in the Land.34 Within this structure,
the humbling of the heart’s foreskin is the resolution to the stubborn heart which brought the
Israelites into exile.35 Whereas Israel had an internal heart problem which led them to curse God
and undergo God’s covenant curses,36 heart circumcision will bring the blessing of restoration37
as sin and disobedience are taken away from the individual.
This concept is outlined in the corresponding Deuteronomy passages. In Deuteronomy
10:16, Moses beckoned the Israelites to circumcise the foreskin of their hearts (NKJV).
Previously, Israel was simply instructed to ensure that the nation’s males be physically
circumcised for ensuring their place in the covenant nation.38 However, Moses instructed the
Israelites in Deuteronomy 10:16 to undergo a metaphorical circumcision.39 An uncircumcised
heart has the connotation that a will is hardened against God’s commandments. This terminology
is similar to the descriptions of Israel being stiff-necked or stubborn, as is written in
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Deuteronomy 9:6, 13 and Deuteronomy 31:27. Peter C. Craigie noted that “to circumcise the
heart was to take an attitude to God which is the opposite of being stubborn (or stiff-necked).”40
Because only an inward transformation could satisfy the LORD, the Israelites needed to lay aside
all insensibility of heart to impressions from the love of God and not persist in their obstinacy or
obstinate resistance to God, for, without circumcision of the heart, there could be no true fear of
God and true love of God.41
Howbeit, the Israelites would not be able to perform this spiritual circumcision
themselves. Moses noted in Deuteronomy 29:2-4 how, despite the miracles Yahweh had
performed for Israel in Egypt, Yahweh had not yet given the Israelites a heart to perceive and
eyes to see and ears to hear as of that point (NKJV). The LORD God Himself would have to
spiritually circumcise or spiritually take away the sin and rebellion from the Israelites’ hearts.
This act is what Moses, in Deuteronomy 30:1-6, declared would occur for Israel. When the
Israelites, scattered among the nations where the LORD God had driven them, would call to mind
the blessings and the curses which Moses had set before them and turn back unto Yahweh their
God, the LORD would gather the Israelites from the nations, bring them to the land which their
fathers’ possessed in order that they would possess it, and circumcise the Israelites’ heart and the
heart of their descendants for loving God (Deuteronomy 30:1-6, NKJV). Significantly, the
Hebrew wording translated as “turn,” a form of the word bWv, which is to “turn away,” “turn to
someone else,” and “turn back,” is often translated in English as “repent.”42 Turning to Yahweh
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is to turn away from other loyalties to which one has turned in order to seek Yahweh or seek
Yahweh’s face.43 This repentance was the necessary prerequisite for the spiritual work God
would perform upon the Israelites’ hearts.
Yet, although a positive disposition toward God is a prerequisite for being brought back
to Him, Moses acknowledged that permanent and full covenant commitment can be achieved
neither by appealing to the people to get themselves right with Yahweh nor by merely going
back into the land. Instead, Yahweh would procure permanent and entire devotion through
circumcising the hearts of those whom He brings out from the exile.44 Only God could
accomplish spiritual renewal and rebirth within the Israelites. When Israel would turn—repent—
with true humility to the LORD, He, Yahweh God, would be found of them, would lead them to
true repentance, and sanctify them through the power of His grace in order that they should truly
know Him and keep His commandments.45 For the Israelites to obey God’s commandments and
be able to approach, Yahweh needed to spiritually make Israel alive and cleanse the Israelites
from sin in order that they could wholeheartedly love Him.

The Creation of a Clean Heart
Besides the evidence for spiritual rebirth and renewal within the Torah, other portions of
the Hebrew Bible testify to this truth. One of the foremost examples is Psalm 51. According to
the introductory description, the psalm’s historical occasion is David’s sin with Bathsheba and
Nathan’s subsequent confrontation with David. As outlined in II Samuel 12, David had been
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guilty of the most heinous sins: lust, adultery, deception, and murder,46 and David, upon being
confronted with his sin, confessed it, acknowledging that He had sinned against Yahweh (II
Samuel 12:13, NKJV). Significantly, Psalm 51 contains a full confession of sin which is without
parallel in any other biblical psalm.47
Throughout the psalm, David petitions God to have mercy upon him according to God’s
lovingkindness and tender mercies, to blot out David’s transgressions, and cleanse him from his
sin (Psalm 51:1-2, NKJV). By using various synonyms for sin as uv^P# (“rebellion,” “revolt,” and
“transgression”48 against a standard which defines a relationship49), /ou* (“iniquity,” “guilt,”50
“crookedness,” or “perversion”51), and ha*F*j^ (“sin,”52 missing a mark53), the opening petitions
draw attention to the immediate need.54 David pleads for forgiveness and makes no excuses for
his sins, acknowledging that, if forgiveness comes, it comes from God’s grace, mercy, and
compassion.55 Certainly, David was repentant of his sin, desiring to turn from it to God’s
salvation mercy.
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Within this petition for God’s gracious and merciful forgiveness, David prayed in Psalm
51:10, “Create in me a clean heart, O God, and renew a steadfast spirit within me” (NKJV). The
Hebrew word translated as “clean,” rohf*, is “clean” or “pure” and is used in a material sense as
of “pure” gold, a ceremonial sense, and a moral sense.56 Therefore, the word rohf* is cleanliness
or purity in a physical perspective and a moral perspective.57 The Hebrew word translated as
“steadfast,” /okn`, a form of the word /Wk, is “established,” “prepared,” “made ready,” “fixed,”
“certain,” and “right.”58 Very probably, the adjective /Wk is derived from the Hebrew verb /Wk,
which is to “be firm.”59 Thus, David prayed that God would create for him a morally clean heart
purified from transgression and renew in him an established, firm, and right spirit. The clean
heart is one that is not beclouded by sin and a consciousness of sin, and the steadfast spirit is “a
spirit certain respecting his state of favour and well-grounded in it.”60 These qualities are
indications of enduring alteration necessary to provide the firm foundation for fellowship with
God.61
Overall, the verses Psalm 51:10-12 say much about the necessity of spiritual renewal,
which always leads to godliness and wisdom 62 John Goldingay wrote how the psalmist
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understood that wrongdoing stains the inner person as well as the outer person. The entire
individual is affected by sin, and the heart or mind needs to be made new in order for the person,
as a whole, to be able to stand before Yahweh.63 David was aware that this new disposition was
utterly necessary for him to avoid further sin, and he acknowledged that he, a person steeped in
sin, was not capable of this alteration of character without Divine assistance. This act
necessitated Divine intervention. Interestingly, David used the Hebrew verb ar*B,* “create,”
which is best known from Genesis 1 and the creation of the universe and mankind.64 God needed
to perform the creative act of spiritual renewal and cleansing from sin in order that David could
be spiritually and morally pure and steadfast, firm, in the LORD.

Prophetic Witness to the New Heart
In addition, the Old Testament prophetic Scriptures contain fundamental passages
concerning God’s Divine act of spiritual rebirth and renewal upon one’s heart. Much of these
prophecies concern what God would perform for Israel during the latter period. In Ezekiel 11:1721, Yahweh God declared how He would gather the dispersed Israelites from the countries where
they had been scattered, give them the land of Israel, and provide the Israelites one heart (bl@,
“heart,” “understanding,” and “mind”65) and place a new spirit within them, taking the stony
heart out of their flesh and giving them a heart of flesh in order that they would walk in His
statutes, keep His judgments, and perform them (Ezekiel 11:17-21, NKJV). Keil noted that the
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one heart, dj*a# bl@, is a harmonious, united heart in contrast to the division or plurality of hearts
which prevail in the natural state, wherein every one follows his own heart and his own mind.66
According to E. W. Hengstenberg, this prophecy is based entirely upon the Deuteronomy
30 promise.67 The circumcision of the heart and the taking away of all its impurities—of which
outward circumcision was the type and pledge—are conveyed in Ezekiel 11:19 as the
substitution of a heart of flesh for one of stone.68 The Hebrew word translated as “stone,” /b#a#h*,
a form of the word /b#a#, is, literally, a “stone” and can be used to denote the characteristics it
possesses.69 For Ezekiel 11:19, the word /b#a# would be used metaphorically to describe the
Israelites’ heart-heartedness or /b#a#h* bl@, obdurate heart,70 towards Yahweh God. In contrast, the
metaphorical usage of the Hebrew word translated as “flesh,” rc*B,* 71 would be used to convey
the softness of the new heart in submission and obedience to the LORD. Yahweh needed to soften
the Israelites’ minds and open up the Israelites’ hearts.72
Certainly, Yahweh God would perform a spiritual renewal within the Israelites.
According to the Hebrew perspective, the heart and spirit described in Ezekiel 11:19 together
constitute man’s inner being. The heart is man’s mental activities, and the spirit is man’s
conscious life. G. A Cooke wrote how, because spirit has associations with the wind or energy of
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God, the usage of “spirit” concerning man is indicative of a Divine element in human
consciousness.73 Therefore, the entire description involves God bestowing a new energy or will
upon sinful men.74 Israel itself was genuinely helpless against its sin because it proceeded from a
corruption of the will itself. This degree of depravity could only be answered by an alteration of
the personality and will,75 and this alteration of the heart—the new spirit—which Yahweh would
form in the Israelites would be one heart, an undivided heart in the sense of undivided loyalty to
the LORD and a single-minded commitment to Him.76 The outcome of Israel’s spiritual renewal
would be that the Israelites would be God’s people, and Yahweh would be their God (Ezekiel
11:20, NKJV).
The new heart concept is as well described elsewhere in the Book of Ezekiel. Yahweh
God, in Ezekiel 18:30-31, beckoned the Israelites to repent and turn (bWv) from their
transgressions, cast away their transgressions, and obtain for themselves a new heart and a new
spirit (NKJV). In Ezekiel 36:26, Yahweh similarly promised that He would give the Israelites a
new heart and place a new spirit within them, taking the heart of stone out of their flesh and
giving them a heart of flesh (NKJV). Moreover, Jeremiah’s prophecy has important
announcements concerning the new heart and its correlation to the everlasting covenant which
the LORD God would establish with Israel. In Jeremiah 32:37-41, Yahweh God, promising to
gather the Israelites out of all the countries where He had driven them, stated how He would give
them one heart and one way in order that they would fear Him forever. In this act, Yahweh
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would make an everlasting covenant with the Israelites, and, by having Yahweh’s fear within
their hearts, the Israelites would not depart from Yahweh (NKJV). Michael L. Brown and Paul
W. Ferris wrote how the Israelites’ purified heart and devotion would be the fruit, the very
outcome, of God’s everlasting covenant.77 From one perspective, the spiritually new heart is the
covenant’s very essence.
This everlasting covenant is identical with the Jeremiah 31:31-34 new covenant.78
Yahweh declared that the days were coming when He would establish a new covenant with the
house of Israel and with the house of Judah. This covenant would be different than the Sinai
covenant which the Israelites broke, for, within the new covenant, Yahweh would place His law
in the Israelites’ minds and write it on their hearts. Instead of every man teaching his neighbor
and his brother to know Yahweh, all the Israelites would know Him, from the least of them to the
greatest of them, for the LORD would forgive their iniquity, and their sin He would remember no
more. Yahweh would be the Israelites’ God, and the Israelites would be Yahweh’s people
(Jeremiah 31:31-34, NKJV).
The essential aspect is that the new covenant would be internal for impacting one’s heart.
Israel’s prior inability to abide obedient to God’s laws and statutes was indicative that any
expectation for an idyllic condition for Israel was futile.79 Although the former covenant had
become prominent again during Jeremiah’s early life, when the Book of the Covenant was found,
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read, and again affirmed as to be the structure for Josiah’s reformation, the Israelites’ conduct
towards the law, nevertheless, was skin-deep and ceased with Josiah’s death.
Therefore, another covenant needed to be established which would be internal within the
heart and everlasting.80 God’s law needed to be placed within His children (<B*rq
+ !B,= “in their
midst/interior”81), for the circumcision of one’s heart and the love of God with the entire soul,
which are persistently demanded in the law, could never be unless the law is accepted into the
heart.82 The benefit of God’s new covenant would be that, instead of every man teaching his
neighbor and every man teaching his brother to know Yahweh, all the Israelites would know
Him, “‘from the least of them to the greatest of them’” (Jeremiah 31:34, NKJV).
The Hebrew verbs translated as “know,” WuD= and Wud=y,} are forms of the verb ud^y`, which
has the connotations of “to know,” “perceive,” “discern,” or “be aware of.”83 The verb know
probably carries “its most profound connotation,”84 the intimate personal knowledge arising
between two persons “who are committed wholly to one another in a relationship that touches
mind, emotion, and will.”85 The knowledge of God would become completely pervasive86 in
order that the Israelites would have the inward ability to obey Yahweh’s precepts. Thus, the new
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covenant would be one of heart alteration and spiritual renewal for Israel to become in truth the
people of the LORD.87
Significant about the manner whereby Yahweh God would be able to internalize His law
within the new covenant is that it would consist of the LORD forgiving the Israelites’ iniquity and
remembering their sin no more (Jeremiah 31:34, NKJV). This complete forgiveness of sins
would be accomplished by Yahweh God’s Suffering Servant. In Isaiah 52:13-53:12, Yahweh
prophesied how His Servant would sprinkle many nations (Isaiah 52:15, NKJV), be despised and
rejected of men (Isaiah 53:3, NKJV), stricken for Israel’s transgressions (Isaiah 53:8, NKJV),
bear the iniquity of many (Isaiah 53:11, NKJV), and be cut off from the land of the living (Isaiah
53:8, NKJV). By this sacrificial act, the Servant would make His soul an offering for sin and
justify the many whose iniquity He bore (Isaiah 53:10-11, NKJV). In essence, the Servant of
Yahweh would sacrificially provide the forgiveness necessary for the law’s internalization and
spiritual renewal within the new covenant. Therefore, the Hebrew Bible’s promised spiritual
renewal is the direct outcome of the Suffering Servant’s atoning sacrifice. This concept will have
vital ramifications further in this dissertation analysis.

Spiritual Rebirth in Intertestamental Judaism
Within Intertestamental Judaism, the concept of spiritual rebirth or renewal was
maintained in various ways. Three important avenues which involved inward renewal were the
conversion of Gentile proselytes to Judaism, the world to come, and reconciliation with God for
the repentant individual.
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The Conversion of Gentiles and the Repentant
One of the most interesting aspects of how Second Temple Jews understood spiritual new
birth was how they viewed the position of Gentile proselytes within Judaism. Specifically,
converts to Judaism were said to become “as newborn children,”88 and the act of proselyte
baptism for coverts conveyed the notion of a conversion to a new type of life, which involved the
proselyte’s acceptance of the “yoke of the Torah.”89 Much of this belief concerning Gentile
converts is preserved in the rabbinic writings, which, although written after the Second Temple
Period, nevertheless quotes rabbis back to the first century B.C. and before. Within the earlier
rabbinic compilations, these attributions should not be lightly disregarded.90 For example, in the
Babylonian Talmud tractate Bekhorot 47a, two amorai’im,91 Rabbi Yohanan and Rabbi Shimon
ben Lakish, disputed concerning whether a Gentile convert who had children prior to his
conversion had a firstborn in terms of inheritance. Although Rabbi Yohanan stated that the
convert did not have a firstborn for inheritance, Rabbi Shimon ben Lakish argued that the man
88
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did have a recognized firstborn because the halakhic state of a convert who just converted was
similar to the position of a child just born.92 In tractate Yevamot 62a, Rabbi Shimon again noted
how the legal status of a convert who just converted was similar to the status of a child just
born,93 and in Yevamot 48b, Rabbi Yosei noted that Gentile converts would not be punished for
their works prior to their conversion because a convert who just converted is similar to a child
just born in that he has no connection to his prior life.94
In one sense, the “new born” metaphor of Gentile converts was essentially a legal status
instead of a terminology for regeneration.95 Yet, this distinct legal separation of converts from
their prior Gentile lives and conditions was, nevertheless, indicative of how they were now living
within a new type of life, one in which their former Gentile practices and stipulations had no
more authority over them. The converts were born anew into their lives as Jews.
Other academics, however, would disagree to the genuineness of the new born metaphor
being a Second Temple belief. Moshe Levee wrote how the wording “a convert is like a newborn
infant” is only present in the Babylonian Talmud, where it was added by the late governing voice
of the Talmud to views and comments of both Babylonian and Palestinian amoraim.96 Levee
instead noted how, in the minor tractate Gerim, a convert, instead of being described as a
“newborn infant,” is compared to a “one-day-old [infant].” According to Levee, the
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conceptualizations between the Babylonian Talmud and Gerim are different.97 In the Babylonian
framework, the newborn metaphor marks the idea that the convert is a new person, whereas in
the Palestinian framework in Gerim, the image of the newborn corresponds to the outcome of
forgiving the convert’s sins. After being forgiven, the convert has no sins on his record, and he
is, thus, similar to an innocent one-day-old baby who never sinned. In Levee’s opinion, the
forgiving of sins assumes a continuity of personality and no effacement of the convert’s former
identity.98
However, Levee failed to notice how the Gerim metaphor of the “one-day-old” infant is,
nevertheless, indicative of newness for the convert. By being forgiven and declared innocent, the
convert was still reckoned as having a new beginning in Judaism, for he was separated from his
former Gentile life. Interestingly, the rabbinic writers of the Mishnah acknowledged the reality
of new life for the convert and the repentant individual. If a man were repentant, one was not to
admonish him to remember his former deeds, and, if a man were descended from proselytes, one
was not to admonish him to remember the deeds of his fathers.99 Proposing that repentant
individuals and converts should not be reminded of their past, this Mishnah pertains to the
converts’ forebears, yet other variant passages concern the converts’ own deeds. Thus, this
injunction correlates to the theological question of how to handle the past sins of the convert.
“Society is expected to forget the sins of a repentant or the past of convert, just as God forgives
their sins.”100 Moreover, the Temple’s daily offerings were viewed as cleansing the sins of Israel
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and rendering the Israelites as infants in their first year.101 As it is written in the rabbinic midrash
Pesikta De-Rav Kahana, Et Qorbani, 4, 120, one-year-old lambs, since they wash away the sins
of Israel, make them as an infant in his first year [wtnv /b qwnyt] , a wording similar to the
Gerim wording “a one-day-old [infant],” wmwy /b.102

The New Creation
Fundamental to Intertestamental Judaism’s newness of life was a terminology used in the
Palestinian rabbinic writings, hvdj hyrb, the “new creature” or “new creation,” which is placed
within the same semantic field as the image of the convert as a one-day/year-old infant. The
wording pertains to converts and to the forgiving of Israel’s sins through sacrifice.103 Within an
amoraic variation of a tannaitic missionary story about Abraham,104 Abraham and Sarah are
described as taking with them the individuals they had made, wcu, and this wording wcu is
interpreted as converting.105 Evidently, Abraham and Sarah were viewed as performing
conversions,106 and the midrashic lesson was “that he who brings a Gentile near [to God] is as
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though he created him.”107 Similarly, Abraham, when viewed as the archetype of the convert,108
was described himself as a new creation from God.109
Besides occurring in the rabbinic literature, the “new creation” wording and imagery was
as well used in the first-hand Intertestamental Jewish writings. In the apocryphal book Wisdom of
Solomon 7:27, wisdom from God is described as renewing all things and, from generation to
generation, passing into holy souls and making them friends of God and prophets.110
Specifically, the “new creation” language applied especially to the world to come.111 The writer
of I Enoch 72:1, which segment is dated to around the third century B.C.,112 noted how there
would be a new creation enduring till eternity.113 This description is understandable considering
how I Enoch concerns supposed revelation God manifested to Enoch about the creation’s facets
and the end period.114 The writer of the Book of Jubilees described how there would be a new
creation when the heavens and the earth would be renewed and all their creation according to the
powers of the heavens and according to all the creation of the earth, with the luminaries being
renewed for healing, peace, and blessing.115 In the new creation, Mount Zion would be sanctified
for a sanctification of the earth from all its guilt and uncleanness.116 The writer of II Baruch
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44:12 delineated how the new world would not turn to corruption those who depart to its
blessedness, would have no mercy on those who depart to torment, and would not lead to
perdition those living within it.117
The Dead Sea Scrolls as well contain descriptions of the new creation within the latter
age and spiritual renewal. According to 1QS, the spirits of truth and injustice struggle in men’s
hearts in order that they walk in both wisdom and folly. However, God has established the two
spirits in equal measure until the determined end and until the Renewal [the period of Divine
renewal].118 God has ordained an end for injustice, and, at the time of the visitation.119 Besides
the creation’s Divine redemption, individual justification, forgiveness, and cleansing before God
were as well vital. The writer of the 1QS scroll wrote how, if he should stumble, the mercies of
God would be his salvation and that, through God’s righteousness, God would cleanse him of
man’s uncleanness and sin, delivering his soul from the Pit and directing the individual’s steps to
God’s way.120 Certainly, the concepts of God providing new life for the individual believer in
promise of the creation’s overarching, eschatological spiritual renewal were concepts prevalent
in Intertestamental Judaism and should have been the basis for any proper understanding of
spiritual rebirth.

Repentance, New Life, and Reconciliation with God
In conclusion, the genuine essence of new life from the Jewish perspective would have
been intrinsically connected to repentance. Marvin R. Wilson wrote how, from Bible times to the
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present, Judaism has maintained a strong emphasis on the need for continual repentance.121
Because the Mishnah contains the admonition for one to repent one day before his death,122 the
rabbis understood this teaching to be that an individual should repent every, for no individual
knows the day of his death.123 According to the rabbis, hb*WvT=, “repentance,” is a process of the
entire being that demands serious reflection and deed.124 After acknowledging one’s
transgression, having a sincere regret and sorrow for one’s sins, and resolving not to repeat the
sin anymore,125 the final step in the hb*WvT= process is reconciliation with God and the birth of a
transformed individual.126 Alteration has occurred. The individual is brought back to fellowship,
one which has been mended. Estrangement between God and the repentant individual is now
bridged, and this reconciliation due to God’s forgiveness consists of harmony.127
Therefore, the Jewish perspective, as evidenced by the prior rabbinic analysis of the
repentant individuals and converts who had new beginnings, emphasized a spiritual rebirth
reality of one sincerely and resolutely turning from sin as to become a new individual in
fellowship with God. For both the Hebrew Bible and Second Temple Jewish theology, spiritual
renewal and rebirth was a foundational doctrine and, in a number of ways, could be considered
the very heart of Judaism, a teaching which a Pharisee of Nicodemus’ stature should have well
understood.
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Water Cleansing
Water cleansing is perhaps one of the most noteworthy symbols of spiritual purification
and the washing away of sin. The ancients were well aware of the qualities of water as a lifegiving source and as a cleansing agent. These two concepts occur constantly in the Scriptures
when water is being referenced in a figurative or a spiritual sense. This type of imagery enriched
the thought of the Hebrews, and, consequently, furnished such figures of speech as similes and
metaphors.1 Specifically, water cleansing within the Hebrew Bible and Intertestamental Judaism
was used to describe the internal cleansing and salvation from sin which only God could provide.

Water Cleansing in the Hebrew Bible
In the Old Testament Scriptures, the water imagery for salvation and cleansing is
conveyed by various typologies, ceremonial practices, and prophecies, with the LORD God being
the Source and Provider of living water for salvation.

Noah and the Flood: Being Saved through Water
The first instance of water being used for a salvific, cleansing purpose is the Genesis
Flood. In Genesis 6:5, it is written how the wickedness of man, antediluvian mankind, was great
in the earth and that every intent of the thoughts of his heart was only evil continually (NKJV).
The earth was corrupt before God and filled with violence. All flesh had corrupted their way on
the earth (Genesis 6:11-12, NKJV). The Hebrew word translated as “corrupt,” tu^r,` a form of the
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word ur~, is “evil,” “bad,” “worthless,” “wicked,” “noxious,” “hurtful,”2 and “morally
depraved.”3 Correspondingly, the Hebrew wording translated as “also was corrupt,” tj@V*Tw! ~, a
form of the word tj^v*, has the definitions of “destroy,” “corrupt,”4 being marred or spoiled by
rotting, or being corrupted morally.5 The usage of tj^v* is indicative that sin’s advancement had
come to its fullest extent, “permeating every corner of civilization.”6
Mankind had become exceedingly wicked and perverse, morally corrupt, before God in
order that God could not refrain from punishment.7 Therefore, Yahweh declared that He would
destroy man and beast, creeping thing and birds of the air from the face of the earth (NKJV). The
LORD would accomplish this task by bringing floodwaters on the earth, to destroy from under
heaven all flesh in which was the breath of life. Everything that was on the earth would die
(Genesis 6:17, NKJV). Only Noah, his family, and the animals and the food which Noah brought
onto the ark would be delivered from destruction (Genesis 6:18-21), because Noah found grace
in the eyes of Yahweh (Genesis 6:8, NKJV). The Flood occurred by the fountains of the great
deep being opened up and the windows of heaven being opened (Genesis 7:11, NKJV). The
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Flood’s rain was upon the earth forty days and forty nights, and the waters prevailed
exceedingly, greatly increasing, on the earth (Genesis 7:4, 18-19, NKJV). Yahweh destroyed all
living things which were on the face of the ground (Genesis 7:23, NKJV).
However, God remembered Noah and made a wind to pass over the earth for the waters
to subside (Genesis 8:1, NKJV). The ark rested on the mountains of Ararat (Genesis 8:4, NKJV),
and God established His covenant with Noah, Noah’s descendants after him, and every living
creature that was with Noah (Genesis 9:9, NKJV). Never again would all flesh be cut off by the
waters of the flood, and never again would there be a flood to destroy the earth (Genesis 9:11,
NKJV).
In the New Testament, Peter expounded upon the Flood account by writing how eight
souls were saved (dieswvqhsan, from diaswvzw, deliver from a hazard or danger, bring safely
through)8 through water (I Peter 3:20, NKJV). Yet, this concept of God’s salvific deliverance
through the Flood is not limited to the New Testament. The message is thoroughly conveyed
throughout the Genesis account itself. Certainly, the condition of antediluvian mankind had
become perverse before Yahweh God, and the earth was inundated with iniquity. The LORD
needed to judge mankind for its transgressions and cleanse the earth of man’s corruption. God
would not stay passive, and His declaration to destroy all flesh with the earth (Genesis 6:13,
NKJV) involved using water to give wickedness the dissolving, disintegrating outcome it
sought.9 Therefore, Yahweh God delivered the earth from mankind’s corruption by cleansing it
with the Flood waters.
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This destruction, however, was not to bring mankind to an end. Within the description
that Noah found grace in the eyes of the LORD, mercy is witnessed in the midst of wrath,
“pledging the preservation and restoration” of mankind.10 Instead of going into the ark as a mere
survivor, Noah went “as the bearer of God’s promise for the new age,”11 and, as almost a second
Adam, Noah stepped “into a virgin world washed clean by judgment.”12 The magnificent
“deliverance in the ark is seen as a mere preliminary to salvation proper, which is a new
creation.”13 Through the Flood waters, Yahweh God preserved Noah, Noah’s family, and the
animals within the ark alive, mercifully delivering them into a world cleansed from iniquity.

Crossing of the Red Sea and the Jordan River
Further in the Hebrew Bible, there are the accounts of Yahweh God miraculously
delivering the Israelites from their present condition by crossing through water. One example is
the Red Sea account. After the Israelites had left Egyptian bondage and were journeying in the
wilderness, Yahweh instructed Moses to have the Israelites “turn and camp before Pi Hahiroth,
between Migdol and the sea” (Exodus 14:1-2, NKJV), for the LORD would harden Pharaoh’s
hearts to pursue the Israelites, and Yahweh God would use this event to gain honor over Pharaoh
and over all his army. The Egyptians would know that Yahweh was the LORD (Exodus 14:4,
NKJV).
When Pharaoh and his army drew near to where the Israelites were located, the Israelites
were afraid and cried out to Yahweh (Exodus 14:10, NKJV). However, Moses exhorted the
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Israelites that, instead of being afraid, they were to stand still and behold the salvation of
Yahweh which He would accomplish for them. The Egyptians, which the Israelites witnessed,
they would see again no more forever. Yahweh would fight for the Israelites, and the Israelites
would hold their peace (Exodus 14:13-14, NKJV). The Hebrew word translated as “salvation,”
tu^Wvy+, a form of the word hu*Wvy+, is “deliverance,” “help,” “safety,” and “salvation,”14 being
derived from the Hebrew verb uv^y,` “to deliver,” “save,” “set free,”15 or “give victory.”16
Generally in the Hebrew Bible, uv^y` has a significant religious connotation, for it was Yahweh
who wrought the deliverance.17
The LORD God would accomplish this deliverance for Israel by instructing Moses to lift
up his rod and stretch out his hand over the sea for dividing it (Exodus 14:16, NKJV). When
Moses stretched out his hand over the sea, Yahweh caused the sea to go back by a strong east
wind all that night, and made the sea into dry land. The waters were divided in order that the
Israelites went into the midst of the sea on the dry ground (Exodus 14:21-22, NKJV).
When the Israelites had completed passing through the Red Sea and the Egyptians
pursued after the Israelites in the Sea’s midst, Yahweh instructed Moses to stretch out his hand
over the sea in order that the waters would come back upon the Egyptians, on their chariots, and
on their horsemen (Exodus 14:26, NKJV). Yahweh would overthrow the Egyptians in the sea’s
midst (Exodus 14:27, NKJV). The verb used to describe God’s act has the connotation of
“shaking” and sometimes pertains to clothing being shaken in order to cause something to fall
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off. Evidently, the destruction of the Egyptians is contrasted with the safe journey of the
Israelites through the middle of the sea.18 The LORD used the Red Sea waters to provide
salvation for the Israelites and to overthrow, cast off, the Egyptians, thereby cleansing Israel
from the presence of Egyptian bondage.
This event would have substantial implications for Israel as a nation. The Exodus itself
did not guarantee freedom for the Israelites. Only the denial to Pharaoh of the power to bring the
Israelites back into Egypt would assure their ability to go on the journey to their ultimate
destination19 According to Arlis J. Ehlen, Israel’s faith centered upon a particular salvationhistory, bringing to attention a set of events reaching from the Exodus to the taking of the
Promised Land. One of the most memorable of these events was the deliverance at the Red Sea,
which frequently served as a symbol for the entire belief system. Israel’s religious worship and
preaching contained references to this event often and with great variety of detail and
application, as evidenced within an extensive set of Old Testament passages.20
Similarly, Yahweh God delivered the Israelites into His promise for them when they
crossed the Jordan River. When the Israelites prepared to enter the Land, Joshua instructed the
Israelites to sanctify themselves and the priests to take up the ark of the covenant and cross over
before the people (Joshua 3:5-6, NKJV). As soon as the soles of the feet of the priests who bore
the ark of Yahweh rested in the waters of the Jordan River, the Jordan’s waters that come down
from upstream would be cut off and stand as a heap (Joshua 3:13, NKJV). The priests who bore
the ark of the covenant of Yahweh stood firm on dry ground in the midst of the Jordan, and all
18
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Israel crossed over on dry ground, until all the Israelites had crossed completely over the Jordan
(Joshua 3:17, NKJV).
Kenneth A. Matthews wrote how the Jordan crossing is connected to the miracle of the
exodus event. The LORD God is the almighty Creator who gathers the waters by his unmatched
power.21 Furthermore, the Jordan River is the first and most important boundary of the Land
which Israel is about to occupy, and its crossing carries all the symbolic weight of the passage
from no-land to land and from not possessing to possessing.22 The miraculous stopping of the
flow of water is similar to the Red Sea miracle, as evidenced by the Joshua 4:23 instruction23 for
the Israelite fathers to inform their sons how Yahweh God dried up the Jordan’s waters before
them until they had crossed over in the same manner as Yahweh performed at the Red Sea
(NKJV).
Thus, the Jordan River crossing is distinctly conveyed as being a portion of the same
ongoing act of God wherein He accomplishes exceptional works in order to bring His children
from slavery into freedom in a land He would give them.24 Most significantly, this freedom was
accessed only through the cleansing waters of deliverance separating the Israelites from their
prior despair. Because of this truth, water was an essential symbol of God’s miraculous
salvation, a salvation which would have greater implications throughout Israel’s history.
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Levitical Ceremonies
For Israel’s religious ordinances in worship of Yahweh God, water cleansing and
washing were necessary for ceremonial purification. The LORD instructed Moses that, when he
was to hallow Aaron and his sons for ministering to Yahweh as priests in the Tabernacle ministry
(Exodus 29:1, NKJV), he was to bring them to the door of the tabernacle of meeting and wash
them with water (Exodus 29:4, NKJV) prior to placing the priestly garments upon them. The
Hebrew word translated as “to hallow,” vD@q^l,= is a derivative of the word vd^q,* the very word
used to describe the consecrated holiness25 one has when he devotes himself unto God and
separates himself from the rest of the people.26 Aaron and his sons were to be set apart unto God
by washing themselves with water. According to Carl Friedrich Keil, the washing would have
been all over the body instead of merely being on the hands and feet. This cleansing from bodily
uncleanness was a symbol of the putting away of the filth of sin.27 Consequently, the washing of
the body was a symbol of spiritual cleansing, without which no one could draw near to God,
least of all those who were to perform the duties of reconciliation28 within the Tabernacle
ministry.
Ceremonial water washing, however, was not merely a single event for the Aaronic
priests. This cleansing was supposed to be a standard element of the Tabernacle ministry,
including for the prescribed holy days. During the Day of Atonement, Aaron was to wash his
body with water in a holy place, put on his garments, come out, and offer his burnt offering and
the burnt offering of the people, making atonement for himself and for the people (Leviticus
25
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16:23-24, NKJV). Specifically, Yahweh declared how Moses was to construct for the Tabernacle
a laver of bronze, with its base also of bronze, for washing (Exodus 30:17-18, NKJV). When
Aaron and his sons went into the tabernacle of meeting or came near the Tabernacle altar to
minister by burning an offering made by fire to Yahweh, they were to wash their hands and their
feet in water from the laver, lest they die (Exodus 30:19-20, NKJV). Keil wrote that touching
holy things with unclean hands and treading upon the floor of the sanctuary with dirty feet would
have been a sin against Yahweh, the Holy One of Israel, deserving of death. Aaron and his sons’
consecration did not guard them from the impurities of either the sinful nation wherein they lived
or their own nature, which was still affected with mortal corruption and sin.29
Due to the priests’ impurities, the bronze basin was for the priests’ benefit, enabling them
to be ritually clean as they were serving at the sanctuary. Without cleansing, the priests’ lives
would be endangered. This caution was a reminder of the threat posed to sinful individuals
because of Yahweh’s holiness. Washing was associated with the initial process of priestly
consecration as well as the priests’ consistent need to abide in a state of holiness when
ministering.30
Besides the ceremonial washings for the priests in the Tabernacle ministry, ordinary
Israelites as well had to perform certain purifying washings in accordance with God’s
commandments. For example, the individual who was cleansed from leprosy was to wash his
clothes, shave off all his hair, and wash (Jj^r,` “wash,” “rinse,” “bathe,” or “wash oneself”31)
himself in water in order to be clean (Leviticus 14:8, NKJV), or rh@f*, which is “bright,” “pure,”

29

Keil, Commentary on the Old Testament, Vol. 1, The Pentateuch, 461.

30

Alexander, Exodus, 603.

31

Holladay, ed., s.v. “Jj^r`,” A Concise Hebrew and Aramaic Lexicon of the Old Testament, 337-338.

66
or “uncontaminated.”32 Gordon J. Wenham noted that “the shaving and washing obviously
portray cleansing from the pollution caused by the skin disease and the life of uncleanness
implicit in dwelling outside the camp.”33
Similarly, the Book of Numbers contains various descriptions of how the Israelites were
to be cleansed by the “water of purification” (Numbers 19:9, NKJV), hdn ym. The Hebrew words
translated as “purification,” hD*n,] is, literally, “filthiness,” “menstruous,” or “set apart.”34 Within
the legal literature, the word is used essentially to describe the uncleanness incurred by women
during menstruation or childbirth.35 Therefore, the Hebrew wording hD*n] ym@l=, “for waters of
purification,” is, literally, “waters of defilement,” which terminology would have the derived
connotation of “waters that purify from defilement.”36 The hD*n] ym@l= would have been “waters of
cleansing,”37 a purifying element for an individual or object which had been defiled by contact
with a dead thing as well as for other reasons.38 Specifically, the man who was unclean and did
not purify himself, not having the waters of purification sprinkled upon him, was unclean and to
be cut off from among the assembly, because he had defiled Yahweh’s sanctuary (Numbers
19:20, NKJV).
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In essence, the significance of Israel’s ceremonial water cleansing as prescribed within
the Torah was to be spiritually purified for having fellowship with Yahweh God within the
parameters of the covenant. John Goldingay wrote how Yahweh’s holiness is Yahweh’s
distinctiveness, consisting of a decisive commitment to faithfulness which distinguishes Yahweh
from other individuals and other deities.39 Correspondingly, purity is important to the individual,
the congregation, the sanctuary, and the land. Defilement can have terrible effects for any of
these in that it can be a cause for Yahweh to withdraw from the entity in question. As is true with
sin or dirt in human fellowship, it might be feasible to ignore a small amount of defilement; yet,
persistent acts of defilement40 have a cumulative effect.
Thus, it is important to undo defilement or to purify things in the same manner as it is
important to undo the effects of sin or to remove dirt. Otherwise, Yahweh might cut off the
individual, abandon the people or chastise the land by making it unfruitful, or leave the sanctuary
and withdraw its shielding from attack.41 By washing in water, the Israelites ceremonially
purified themselves from spiritual uncleanness and contamination symbolic of sin in order to
display themselves as undefiled before God, devoted only unto Him. Some of these washing
rituals involved prescribed small quantities of “running water,”42 <yY]j^ <y]m,^ as is true in Leviticus
14:5 and Leviticus 15:13. The Hebrew word translated as “running” within the two passages,
<yY]j,^ is “living” or “alive.”43 The word “living” pertains to water from a stream or a well, water
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that has not been standing at all. Living water represents its life-giving power. It is not the source
of death as is stagnant water.44 Washing in living—or running—water was an effective imagery
of spiritual uncleanness being washed away from the individual by God’s miraculous power in
order that the person could be delivered, purified, and able to dwell in God’s presence.

Naaman and the Jordan River
The salvific, water cleansing concept is elsewhere delineated in the account of Naaman’s
leprosy being healed. In II Kings 5, it is written how Naaman, the leprous commander of the
Syrian king’s army (II Kings 5:1, NKJV), went to the prophet Elisha to be healed of his leprosy
(II Kings 5:6-9, NKJV). Elisha sent a messenger to Naaman saying that Naaman should go and
wash, Jj^r,` in the Jordan seven times for his flesh to be restored to him, and he would be clean
(II Kings 5:10, NKJV). Although he was initially furious (II Kings 5:11, NKJV), Naaman went
and dipped seven times in the Jordan, “according to the saying of the man of God,” and
Naaman’s flesh was restored as the flesh of a little child, and he was clean (II Kings 5:14,
NKJV).
This healing account correlates directly with the Old Testament significance of water
cleansing, specifically Israel’s ceremonial washings as prescribed in the Torah. In truth, it has
been suggested that the ritual washing in rivers as the Jordan had its basis in the Ancient Near
Eastern worship of river deities. However, T. R. Hobbs wrote that none of the Semitic healing
deities are associated with water and that there is little parallel with the Naaman account.45
Rather, Elisha’s instructions to Naaman compares with the Leviticus 14:7-9 procedure for
44
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healing leprosy, although the specific details are different.46 Whereas the washing, Jj^r`, is
symbolic of cleansing in Leviticus 14:8-9, the washing, Jj^r`, precipitates the cleansing in II
Kings 5:10-14.47 Richard D. Patterson wrote how the instruction for Naaman to bathe seven
times in the Jordan River may approximate the sevenfold sprinkling administered by the priest.
The number seven occurs frequently in the Leviticus 13-14, probably symbolizing the wholeness
and completeness of the healing act.48 According to Keil, the seven times Naaman dipped into
the river was to display that the healing was a work of God, “for seven is the stamp of the works
of God.”49
Certainly, Naaman’s healing was a miraculous, delivering act of Yahweh God which
occurred only when Naaman submitted to Yahweh’s prophet and obeyed him50 by dipping into
the waters of the Jordan River and washing himself seven times. The Hebrew word translated as
“dipped” in II Kings 5:14, lB)f=Y]w~, a form of the word lb^f*, is “dip” or “plunge,” involving the
immersion of one item into another item.51 By immersing and washing himself in water, Naaman
was washed clean from his leprosy, being miraculously delivered by the LORD God.
Consequently, Naaman understood that only in Israel and through Israel’s God is healing to be
found.52
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Water in the Psalms and the Prophets
Overall, the significance of the Hebrew Bible’s various washings and usages of running
water was to symbolize repentance and the individual’s cleansing—washing away—from sin,
spiritual filthiness. Albert Barnes wrote how sin is delineated in the Scriptures as defiling or
polluting the soul, and the taking away of sin is conveyed by washing.53 This spiritual meaning is
emphasized in the Old Testament poetic and prophetic literature. In Psalm 51:2, David prayed
for God to wash him thoroughly from his iniquity and cleanse him from his sin (NKJV). The
Hebrew word translated as “wash,” yn]s@B=K,^ a form of the word sb^K,* is to clean cloth by treading,
kneading, and beating.54 Iniquity is conveyed as deeply ingrained dirt,55 and the suppliant desired
“to be cleansed from sin with the thoroughness used in washing dirty clothes.”56 The Hebrew
word translated as “thoroughly,” hbrh, derived from the word hb*r,` is “become great, “many,”
“much,” and “numerous.”57 The reference is to that which might need constant or persistent
washings in order to take away a stain adverbially to denote intensity, or thoroughness.58
Specifically, David petitioned God to thoroughly wash him for being as white snow
(Psalm 51:7, NKJV), fully purified from sin’s stain. The message is centered on the guilt
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whereby David was unfit for God’s presence or God’s children.59 Sin had made David dirty, and
David desired to be clean.60 The Hebrew word translated as “cleanse” in Psalm 51:2, yn]r@hf
& ^, is a
form of the word rh@f*, the very terminology used for “pronouncing clean” in the priestly
writings.61 Willem A. VanGemeren noted how the Old Testament sacrifices and ritual washing
“symbolized the removal of sin and renewal of fellowship with the Lord.”62 In essence, David
elicited the true spiritual significance which the water cleansing ceremonies typified. To be
cleansed of sin and its consequences is to experience joy and healing. Sin had damaged David’s
fellowship with God, and David desired for this fellowship to be healed.63 This healing could
only occur by God miraculously washing the repentant David clean from his spiritual defilement.
For one to have fellowship with Almighty God, the individual must repent and have his
iniquity washed away by the LORD. In contrast, the wicked generation is described in Proverbs
30:12 as being pure in its own eyes yet not washed from its filthiness (NKJV). According to
Richard J. Clifford, “verse 12 is a picture of profound self-delusion” involving one imagining
oneself pure though covered with filth.64 Israel itself would often be admonished by Yahweh
God to have its sinfulness washed away and to turn unto Him. In Isaiah 1:16, Yahweh exhorted
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the Israelites to wash themselves, make themselves clean, and put away the evil of their doings
from before His eyes, ceasing from performing evil (NKJV). This washing is to be understood
from a moral perspective of the Israelites putting away their sins.65 The admonition involved
purification from the sins committed by means of forgiveness sought for and obtained.66
Similarly, Jerusalem was instructed in Jeremiah 4:14 to wash its heart from wickedness in order
that it would be saved (NKJV).
Water, therefore, is the biblical imagery for repentance, forgiveness, and cleansing, the
salvation which only God could provide. In other Old Testament passages, Yahweh God’s
salvation is compared to wells or fountains of water. In the day of deliverance, Israel, who will
proclaim Yahweh as their salvation, is described as drawing water from the wells of salvation
(Isaiah 12:3, NKJV), and, within Isaiah 55:1, the LORD beckoned everyone who thirsted to come
to the waters (NKJV). The metaphor has greater value by how Yahweh God Himself is the
Source of the salvation waters. In Jeremiah 2:13, the LORD denounced the Israelites for having
forsaken Him, the fountain of living waters—<yY]j^ <y]m,^ and hewing themselves broken cisterns
which can hold no water (NKJV). Interestingly, the Hebrew wording translated as “living
waters,” <yY]j^ <y]m^, is the same terminology used to describe the running waters used for Israel’s
ceremonial purification. Because <yY]j^ <y]m^ is water that originates and nourishes life, it is a
significant description for God, with Whom is the fountain of life. From God’s Spirit all life
comes.67
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Correspondingly, the water cleansing metaphor would have vital eschatological
implications for Israel. In Zechariah 13:1, Yahweh proclaimed that, on His day, a fountain would
be opened for the house of David and for the inhabitants of Jerusalem, for sin and for
uncleanness (NKJV). By God’s grace, there would be repentance for David’s house and
Jerusalem’s inhabitants, and, with this repentance, there would be cleansing for the Israelite’s
conduct. The wording “fountain” has the connotation of a spring bringing forth “fresh water” or
“water of life,” the water needed for ceremonial cleansing outlined within the Torah.68 Because
washing occurs as a literary imagery of repentance and purification elsewhere in the prophets,
this concept appears to be the fundamental element for the Zechariah 13:1 passage, correlating
with the repentance in Zechariah 12:10-14.69 The LORD would open to the repentant the fountain
of His grace for the cleansing away of sin and the sanctifying of life.70
Most important for the prophetic passages is Ezekiel 36:24-25 and 29. Yahweh stated
how, when He took the Israelites from among the nations, gathered them out of all countries, and
brought them into their own land, He would sprinkle clean water upon them, and the Israelites
would be clean. The LORD God would cleanse (rh@f^a&, from rh@f*) the Israelites from all their
filthiness and from all their idols, delivering them from all their uncleanness (Ezekiel 36:24-25,
29, NKJV). The Hebrew word translated as “I will sprinkle” in Ezekiel 36:25, yT!q=rz~ `w+, a
derivative of the word qr^z`, is “scatter” or “sprinkle.”71 The verb was used most often for
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ceremonial contexts within the Hebrew Bible, the appropriate elements being blood, water for
purification, and dust.72 Jason P. Kees wrote how the description of purification within the Book
of Ezekiel is a reference to the Levitical purification ceremonies.73 Specifically, the Ezekiel
36:25 sprinkling reference would have been to the Numbers 19:17-19 purifying from defilement
from the dead by sprinkling with the water prepared from a red heifer’s ashes.74
The description itself is contained within the final portion of Ezekiel’s message, Ezekiel
33-48, concerning how God is present to heal Israel after the nation’s period in exile.75
According to Kees, numerous similar concepts within Ezekiel 33-48 are as well in Ezekiel 1-32.
Yet, absent from Ezekiel 1-32 is any true repentance in answer to Ezekiel’s preaching. Despite
Ezekiel’s call to serve as a watchman, the Israelites only attended to Ezekiel in order to be
amused.76
Prior to Yahweh’s promise of cleansing Israel, the nation’s history within the land is
delineated as a history of failure77 in Ezekiel 36:16-19. Specifically, the failure, in accord with
Ezekiel’s priestly theology, is outlined in ceremonial terms as an uncleanness which infects the
land.78 When the house of Israel dwelt in its own land, the Israelites defiled the land by their own
ways and deeds. To Yahweh, Israel’s way was comparable to the uncleanness of a woman in her
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customary impurity (Ezekiel 36:17, NKJV). Israel had defiled the land through conduct similar
to the uncleanness of a menstruating woman, bloodshed upon the land, and idolatry.79
In Leviticus 15:19, a woman who had a discharge of blood from her body was to be set
apart seven days, and whoever touched her was to be unclean until evening (NKJV).
Menstruation was only one of various forms of bodily secretions whereby the body was
considered ceremonially unclean and necessitated a strict separation from the temple and from
Yahweh’s holy objects. Although the menstruant’s uncleanness did not have moral overtones,
these connotations are brought forth when the concept is applied to the house of Israel in Ezekiel
36:17, for it was Israel’s acts which had defiled the land.80 According to Leslie C. Allen, the
menstruation comparison is cited as an indication of the intensely abhorrent aspect of Israel’s
offense against God.81
Because uncleanness contaminates everything that comes into contact with it, a strict
separation is demanded in order to prevent the spread of defilement.82 As judgment for Israel’s
sins, Yahweh God scattered the Israelites among the nations and judged them according to their
ways and deeds (Ezekiel 36:19, NKJV). However, for His name’s sake, Yahweh would bring the
Israelites out of captivity into the land of Israel (Ezekiel 36:21-22, 24, NKJV), yet the Israelites
would not defile the land as they did prior to the dispersion. The solution consisted of eradicating
uncleanness from Israel in order that the nation would never more be unclean.83 Bowen wrote
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that a ceremonial purification and purgation were necessary for Israel to be clean. The opposite
of being ceremonially unclean is to be ceremonially clean, and the ceremonial sprinkling of clean
water would eradicate the Israelites’ uncleanness.84 The Hebrew wording “clean water,” <yr]ohf=
<y]m,^ contains the word <yr]ohf=, a derivative of the word rohf*, “clean” or “pure” in a physical or
moral perspective.85 In Bowen’s opinion, this terminology correlates with the Numbers 19 waters
of cleansing for the ceremonially unclean.86
Howbeit, Bowen emphasized the ceremonial aspects of being sprinkled with clean water
without analyzing the cleansing’s metaphorical and spiritual implications. Robert W. Jenson
suggested that the cleansing may be a physical ceremonial baptism within the miraculously lifegiven water flowing from the eschatological temple.87 Truthfully, cleansing and forgiveness, as
evident in psalm 51:7, were conveyed by sprinkling with clean water to wash away impurities.
Nevertheless, the spiritual implications of Israel’s eschatological cleansing should not be
neglected. Although the Ezekiel passage’s reference was to the ceremonial cleansing necessary
for worship, the external cleansing practice was a beckoning for internal repentance.88 A Divine
work needed to be accomplished within the Israelites’ hearts.89 G. A. Cook described the clean
water language as figurative,90 and Leslie C. Allen noted that Ezekiel 36:25 contains the
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language of a purificatory ceremony as a metaphor for forgiveness and spiritual cleansing,
although Allen would proceed to write that the terminology is partly metaphorical and partly
literal as “moral, social, and cultic (“idols”) sins” were all in view.91
The cleansing would be a work of Yahweh Himself for providing an inward, spiritual
purification of all the Israelites from idolatry’s defilements,92 and crucial to this spiritual
cleansing would be the Israelites repentance of their sins. For the cleansing to be more than a
ceremony, it would be essential that the Israelites repent and acknowledge their former iniquity.
As they loathed their former transgressions with shame and disgrace, the Israelites would
understand how gracious their cleansing was.93 Yahweh noted how the Israelites would
remember their evil ways and their deeds which were not good, and they would loathe
themselves in their own sight, for their iniquities and their abominations (Ezekiel 36:31, NKJV).
Thus, God’s eschatological, salvific cleansing of Israel would be intrinsically associated
with the Israel’s repentance. Because the Israelites would turn from their transgressions, Yahweh
would forgive them and wash the Israelites clean from their sinful impurity in order that they
would acknowledge their former transgressions, never more committing them. Israel would be a
spiritually purified nation able to dwell in God’s presence and live within the Promised Land.

Water Cleansing in Intertestamental Judaism
The concept of water cleansing and ceremonial purification was a fundamental element
of Intertestamental Judaism. Three essential facets were involved in the Second Temple
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perspective of water cleansing: water purification and the mikweh, the immersion of Gentile
converts to Judaism, and the water cleansing by the Jews living in Qumran.

The Mikweh and Water Purification
Lester L. Grabbe wrote how, during the Second Temple period, the system of purity and
impurity was very much involved with the temple worship.94 In obedience to the Leviticus 7:1921 and Numbers 9:6-7 prescriptions, only those members of the Israelite congregation
considered “pure” were allowed to enter the sacred area and to worship at the temple.95 By the
time of Jesus’ ministry in the first-century A.D., the Pharisees were very much concerned with
washing, or ceremonial cleansing, and observing the tradition of the elders.96 Besides
undertaking a voluntary system of ceremonial purity for themselves, the Pharisees advocated for
this type of state for all Israel because they attempted to raise every-day Jewish life to the same
degree of sacredness as the priests had.97 According to Ithamar Gruenwald, the majority of
rabbinic materials concerning purity involve the various conditions and circumstances whereby
vessels and individuals are susceptible to contract impurity, the conditions for taking away
impurity and acquiring purity, and the type of water sources aligning with the halakic
stipulations for ceremonial pools.98
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The most significant types of purifying washings were the bodily immersions and
cleansing by water. In rabbinic writings, the Hebrew word hlybf was the prevalent terminology
for acts of full immersion, whereas the word Jjr, which had been used to denote full immersion
procedures in the Pentateuch, had the rabbinic connotation of ceremonial hands and feet
washing.99 Washing involved portions of the body, whereas immersion involved the entire
body.100 The Mishnah tractate m. Miqwa’ot concerns various types of water reservoirs for hlybf
to be effective.101 One of the most valuable types was a pool of water containing forty seahs,
because, in this type of pool, men could immerse themselves and immerse other things.102 The
final type of reservoir described is the living waters, which were necessary for the immersion of
individuals having a flux, the sprinkling of lepers, and the mixing of the sin-offering’s ashes.103
Crucial for the immersion was that the water needed to be sufficiently deep in order for one to
fully immerse in an upright position.104
In the Scriptures, the word Jjr was used to denote ceremonial washing for the priestly
offices within the sanctuary or temple as well as the cleansing of oneself for ceremonial
purposes.105 Yet, the Hebrew word lbf for full immersion, used only once in the Scripture for
Naaman’s Jordan River immersion, was often used in the early rabbinic writings, engaging the
semantic field of [h]rhf, acts of purification. It applied to a number of ceremonial practices
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performed on specific occasions in either a miqweh, a ceremonial pool of constantly renewing
water, or any type of running water, including the Mediterranean Sea.106 Mishnah tractate m.
Yoma 3:2-6 contains the description of the high priest immersing himself and the prescriptions
for Temple immersion. The temple rule was that whoever covered his feet must immerse
himself, and whoever “made water” needed to “sanctify his hands and his feet.”107 One was not
to enter the temple court for service, although he may be clean, until he had immersed himself.108
For the Day of Atonement, the high priest was brought down to the place of immersion,109
hlybfh tyb,110 immersing himself five times and sanctifying his hands and feet ten times.111
This ceremonial immersion was not merely limited, however, to the temple during the
Intertestamental period. It is apparent from archaeology that the mikweh ceremonial bath was
extensively developed during Second Temple Judaism. According to J. Julius Scott Jr.,
Intertestamental synagogues had access to water and baths for ceremonial cleansing.112 This
usage of the mikweh bath in the synagogue may very well be true if the identification of miqva‘ôt
at Jerusalem, Gamla, Jericho, and elsewhere is correct.113 Academics frequently identify the
inhabitants of an area as Jewish based upon the presence of miqva‘ôt and stone vessels, and the
usage of these items increased during the first century B.C. Ceremonial baths have been

140.

106

Gruenwald, “The Baptism of Jesus in Light of Jewish Ritual Practice,” 316.

107

m. Yoma 3:2.

108

m. Yoma 3:3.

109

m. Yoma 3:2.

110

Gruenwald, “The Baptism of Jesus in Light of Jewish Ritual Practice,” 316.

111

m. Yoma 3:3.

112

Scott Jr., Jewish Backgrounds of the New Testament, 144.

113

Grabbe, Judaic Religion in the Second Temple Period: Belief and Practice from the Exile to Yavneh,

81
identified at various sites in the Transjordan area, including Machaerus, Tell es-Saʻidiyeh, and
Tall al-ʻUmayri.114 In addition to these physical examples, the Mishnah passage m. Miqwa’ot 7:1
concerns a mikweh within the city of Madaba,115 as evident by the discussion concerning whether
snow should or should not be used to fill an immersion pool.116
The archaeological evidence in Jerusalem is as well significant. Purity, which had an
important position in ancient Jews’ daily lives, was especially vital for Jerusalem as a Holy
City.117 Because only individuals in a pure state were allowed to enter the Temple Mount’s
sacred areas,118 accessible purification methods were necessary for priests attending the temple
on a daily basis, Jerusalem residents, and visitors who were participating in the temple
ceremonies.119 Certainly, the importance of ritual immersion is confirmed in the archaeological
evidence. Over one-hundred seventy stepped water installations have been discovered
throughout Jerusalem and were identified as ceremonial immersion baths or miqva‘ôt.120
Ceremonial baths were usually constructed as small underground basins with their steps
hewn into the rock and were plastered with a typical grey mortar. The average size of a mikweh
was two by four meters. According to Jewish religious law, a ceremonial bath needed to contain
undrawn water that had to flow into the basin without human intervention. In Jerusalem, many

114
Annlee E. Dolan and Debra Foran, “Immersion is the new ritual: the miqveh at Khirbat al-Mukhayyat
(Jordan) and Hasmonean agro-economic policies in the Late Hellenistic period,” Levant: The Journal of the Council
for British Research in the Levant 48, no. 3 (2016): 286-287.
115

Ibid., 287.

116

m. Miqwa’ot 7:1.

117
David Gurevich, “The Water Pools and the Pilgrimage to Jerusalem in the Late Second Temple Period,”
Palestine Exploration Quarterly 149, no. 2 (2017): 122.
118

m. Kelim 1:8.

119

Gurevich, “The Water Pools and the Pilgrimage to Jerusalem in the Late Second Temple Period,” 122.

120

Ibid., 122.

82
ceremonial baths were installed in open areas, for example, in proximity to the Temple Mount.121
These types of baths first existed in the second half of the second century B.C. yet became
widely prevalent in the first century B.C. and the first century A.D.122
Evidently, Intertestamental Jews firmly believed in the Scriptural concept of water
cleansing for ceremonial purification, making this purification available to numerous individuals
throughout the Land of Israel. However, did Second Temple Judaism have any correlation
between ceremonial water cleansing and repentance from sin? Ithamar Gruenwald, in his
opinion, wrote that there is nothing within the pertinent Jewish sources concerning a physical
immersion in water for taking away sin and acquiring innocence.123
However, the Intertestamental Jewish literature does contain significant passages of
metaphorical cleansing. For example, the Jewish philosopher Philo of Alexandria, who lived
during the first century A.D., metaphorically described how men should purify themselves by
washing off all things that can stain their life in words, or appearance, or acts.124 In Jubilees 1:23,
God is described as cleansing the Israelites in order that they would not turn from Him,125 and, in
Psalms of Solomon 18:6, the writer noted how God would cleanse Israel against the day of mercy
and blessing,126
Furthermore, Josephus, when describing John the Baptist as a good man and exhorting
the Jews to exercise virtue, wrote how the washing would be acceptable for the purification of
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the body; supposing still that the soul was thoroughly purified beforehand by righteousness.127
Although this analysis appears to differ somewhat from the biblical description that John was
preaching a baptism of repentance for the remission of sins (Mark 1:4, NKJV), Josephus’
account is evidence of the views rationalizing Jews held of John the Baptist’s work,128 especially
Jews of the first-century A.D. period.
Most importantly, Mishnah tractate m Yoma 8:9 has an interesting metaphorical
description of acquiring moral innocence by the application of water.129 Speaking about the Day
of Atonement, Rabbi Eleazar b. Azariah cited130 the Leviticus 16:30 passage that the Israelites
would be clean from all their sins before Yahweh (NKJV). Rabbi Akiba proceeded to note how
God the Father in heaven made Israel clean131 in accordance with the Ezekiel 36:25 declaration
that Yahweh would sprinkle clean water upon the Israelites for them to be clean (NKJV). Using
a play on words in citing the Jeremiah 17:13 passage that Yahweh is the hope of Israel (the
Hebrew word for “hope,” hw\q=m! or mikweh, as well has the connotation of an immersion pool),132
Rabbi Akiba noted that the LORD is the Mikweh of Israel and that, as the mikweh cleanses the
unclean, the Holy One, God, cleanses Israel.133 Clearly, a connection was made between water
cleansing and the concepts of repentance, forgiveness, and atonement. When Israel repented of
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its transgressions, the LORD would forgive, atone, and cleanse Israel from its iniquity, a
cleansing symbolized by water purification and the mikweh immersion pool.

The Immersion of Gentile Converts to Judaism
Concerning the immersion of Gentile converts to Judaism, there is debate as to whether
or not proselyte immersion was practiced and what significance this immersion would have had.
J. Julius Scott Jr. wrote how there were numerous prescribed ceremonial washings for natural
born Jews and proselytes and that the specific water ceremony usually assumed when one speaks
of baptism in association with proselytes was different from the standard Jewish cleansing
ceremonies in that it could not be performed again.134 In order to propose that baptism was a
condition for acceptance into Judaism, there needs to be evidence in the form of either an explicit
instruction to that effect or a historical account.135
Howbeit, because there is no explicit testimony to proselyte baptism within the
Apocrypha, Josephus, Philo, and the New Testament, it is difficult to verify that the practice of
proselyte baptism existed before the conclusion of the first century.136 The two earliest sources
explicitly concerning proselyte baptism are the Babylonian Talmud tractate Yebamot and the
Gerim.137 Tractate Yebamot contains various descriptions of different Gentile immersions,
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including the example of how a slave or any Gentile who is immersed for the sake of conversion
becomes a full Jew and fully obligated in mitzvot as are other Jews.138
Interestingly, the Israelite forefathers were believed to have had the halkhic condition of
Gentiles in Egypt, attaining their position as the Jewish people when they entered into a national
covenant with God at Sinai. This alteration was essentially the mass conversion of the people in
order that their preparation for the revelation provides a paradigm of the process demanded for
conversion for all generations.139 However, the tanna’im disagreed as to which aspects of the
initial conversion were to be derived for all generations.140 Rabbi Eliezar and Rabbi Yehoshua
debated as to whether circumcision or immersion was necessary for one to become a convert, yet
the rabbis agreed that both circumcision and immersion were necessary.141 Similarly, tractate
Gerim has the description of how the one desiring to become a proselyte was taken to the place
of immersion142 and was spoken with words of kindness and comfort once he was bathed.143
Overall, there is a general agreement within the Talmud that the ceremony is based in the
three-fold requirement for the Israelites entering the covenant: circumcision, baptism by water,
and sprinkling by blood.144 In the same manner as Israel was initiated into the covenant by three
precepts, proselytes are initiated by circumcision, immersion, and a sacrifice.145 Instead of being
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an ordinary bath of purification, proselyte immersion was distinct in practice and meaning.146
Baptism was viewed as an initiation into the Israelite faith, into the instruction of the Torah, and
into understanding of the Truth and communion with God.147
Yet, at what point was the proselyte bath designated uniquely as an initiatory ceremony
combined with circumcision and set apart from the ceremonial purification baths?148 The
potential difficulty with the Yebamot description is Derwood Smith’s notion that the
circumstance described in Yebamot 46a-47b cannot be earlier than the conclusion of the first
century A.D. or the beginning of the second century A.D,149 although the relatively early date
may be an indicator that the information is based off an earlier precedent.
Scott Jr. wrote how it is conceivable that Philo of Alexandria may have been thinking of
a cleansing of proselytes who persisted in a wicked life.150 Philo described men who washed
themselves with baths and purifications yet neither desired nor endeavored to wash off the
passions of their souls whereby their entire life was polluted.151 Yet, Scott Jr. believed that
Philo’s description of the men passing into the inmost sanctuary152 or inmost shrine153 is very
probably indicative that Philo was designating unworthy priests.154 Other potential early
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witnesses to proselyte baptism are the late first century A.D. Sibylline Oracles,155 wherein men
are exhorted to wash their “whole bodies in ever-running rivers”156 and ask God for His
forgiveness157 to avoid His eschatological wrath,158 and Epictetus’ Discourses II 9, 20 from
about A.D.108,159 in which passage one who embraced the conduct of mind of the man who had
been baptized (tou' bebammevnou) and had made his choice160 was both a Jew and was called one.
Of greater significance are two vital mishnaic passages. According to Mishnah tractate m.
Pesahim 8:8, the School of Shammai stated that, if a man became a proselyte on the day before
Passover, he could immerse himself and consume his Passover offering during the evening,
whereas the School of Hillel stated that the one who separated himself from his uncircumcision
was as one who separated himself from a grave.161 Rabbi Jose, in Mishnah tractate m. ‘Eduyyot
5:2, noted that this point of disagreement was one of the six opinions for which the School of
Shammai followed the more lenient stipulation and the School of Hillel followed the more
stringent stipulation.162
According to Alfred Edersheim, this information is testimony that proselyte baptism
existed during the period of the rabbis Hillel and Shammai prior to Christ and that it was
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customary.163 Yet, as Scott Jr. noted, there is a problem of whether the proselyte’s selfimmersion pertained to a standard cleansing ceremony or a distinct, non-repeatable bath. In m.
Pesahim 8:8, the topic is brought forth immediately following the question of whether a Jew
immediately cleansed from a prominent defilement164—contact with the dead—can partake of
the Passover meal,165 The same question is afterward asked about a proselyte who has immersed
himself on the day before the Passover. Is the proselyte’s self-immersion the same type as that of
the Hebrew who had come into contact with the dead or a specific proselyte baptism?166
Truthfully, the Hillel position against proselyte immersion, as described in the
Babylonian Talmud, appears to involve the context of the individual becoming contaminated by
a corpse,167 although there is no discussion of death contamination in the Shammai position. At a
minimum, the Shammai and Hillel proselyte immersion description is valuable for attributing
this practice to the thought processes of two prominent first-century rabbis. In Harold Henry
Rowley’s viewpoint, the information is evidence that, before the temple’s destruction, the
immersion of proselytes was already practiced, considering how the immersion was a matter of
controversy.168
Besides this description, other mishnaic passages may have clearer implications if
baptism were a necessary stipulation for the proselyte. Rabbi Eliezar ben Jacob, who was a
member of the tannaim, noted how a proselyte’s atonement was incomplete until the blood of his
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offering had been tossed for him against the altar’s base,169 and, according to Mishnah tractate m.
Hagigah 3:3, the individual whose atonement was yet incomplete needed to immerse himself for
Hallowed Things yet not for a Heave-offering.170 Taylor wrote how, from these two passages, it
would appear that, in the period prior to the A.D. 70 temple destruction, the atonement offering
was first added to the circumcision ordinance for proselytes and that the immersion bath was
initially connected with and followed it only as a bath of purification. The order for a proselyte’s
acceptance, therefore, would have been circumcision, the atonement offering, and a bath of
purification.171 When the sacrificial system ceased with the temple’s destruction, the immersion
initially associated with the atonement offering would have been maintained with circumcision
for proselytes. As time elapsed from the temple ceremony’s cessation, the bath’s association with
the atonement offering would have been considered unimportant yet preserved because it had a
purification significance of its own.172
If this analysis is true and very probably may be, proselyte immersion, although
considered another type of ordinary purification immersion, would still have been a fundamental
and prominent element in the Gentile’s conversion ceremony within Intertestamental Judaism.
Thus, proselyte baptism still had a significance of its own during the Second Temple period, and,
considering how the Gentile’s conversion itself was viewed new birth or beginning, the water
purification ceremony associated with cleansing before God would have been especially
significant for the proselyte born to a new life in Judaism.
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Water Cleansing and the Jews at Qumran
One other vital element of water cleansing within Second Temple Judaism is what the
Jews at Qumran believers concerning washing and purification. For the Qumran society, water
purification was a crucial aspect for ceremonial holiness. Craig A. Evans wrote how, at Qumran,
six miqva‘ôt have been identified, although there is certain debate concerning this matter. These
miqva‘ôt are much larger than the ones found in homes within Jerusalem, Jericho, and other
locations in Israel.173
Furthermore, the Dead Sea Scrolls contain descriptions that are evidence of the
congregation’s interest in ceremonial immersion. According to the Community Rule, 1QS V, 13,
the men of injustice who walked in the way of wickedness were not permitted to enter the water
to partake of the pure meal of the men of holiness, for the wicked ones would not be cleansed
unless they turned away from their wickedness.174 The reference to “perverse men” entering the
“purifying waters” almost certainly pertains to the community’s practice of ritual immersion,
and, within the context of Qumran itself, to miqva‘ôt discovered in the Qumran excavations.175
The desire to avoid pure and impure, as evidenced by the barriers dividing the steps within the
miqva‘ôt, corresponds with the community’s intense desire to shun those ones it viewed as
perverse or impure.176
In correlation with practicing ceremonial water immersion, the Qumran Jews as well
attributed a double significance to baptism or hlybf, specifically ceremonial purity and
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atonement or deliverance from sin.177 The Jews at Qumran believed that no man who refused to
enter the covenant of God in order that he may walk in his heart’s stubbornness was permitted to
enter the Community of Truth,178 the Qumran society.179 Because this individual’s soul detested
the wise teachings of just laws,180 he would not be reckoned among the perfect, having no
purification by atonement or cleansing by purifying waters.181 Only by the spirit of holiness
uniting the individual to God’s truth would the individual be cleansed from all his sins and his
iniquity expiated by the spirit of uprightness and humility.182 At this point, when the individual’s
flesh was sprinkled with purifying water and sanctified by cleansing water, the flesh would be
made clean by the soul’s humble submission to all the precepts of God.183
Other passages in the Dead Sea Scrolls have similar concepts. The writer of 1QS IV, 2021 conveyed how God would purify every deed of man with His truth, shedding upon man the
spirit of truth in the manner of purifying waters to cleanse him of all abomination and
injustice.184 Within the Thanksgiving Hymns, 1QHa XI, 21-22, God is magnified for cleansing a
perverse spirit of great sin in order that the individual could stand with the host of the Holy
Ones.185 Although the writer may wallow in uncleanness and turn aside from God’s counsel of
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truth,186 God, for the sake of His glory, purifies man from sin in order that he may be made holy
for God, with no abominable uncleanness and no guilty wickedness.187
In essence, the purificatory rites were thought to have no effect unless accompanied by
the appropriate inner disposition. Only by repentance and the practice of righteousness would the
immersion be effective.188 Similar to John the Baptist’s immersion, the Qumran immersion was
viewed as pointless unless one repented his wicked deeds and practiced righteousness. The
Qumran Jews believed that wholehearted repentance combined with deeds of righteousness
caused their washings to be effective. Washings were an instrument of moral cleansing
(deliverance from sin) and purification of the body.189
Undoubtedly, Second Temple Jews adamantly believed water cleansing to be a necessary
ceremonial purification measure with great spiritual implications of God’s cleansing work upon
the repentant individual’s heart. Cleansing and washing by water were certainly prominent
symbols for God’s salvation deliverance for the Hebrew Bible and Intertestamental Judaism,
being pivotal elements of the Jewish faith. Because of this truth, what deserves the most
appreciation is how John the Baptist, amidst the Second Temple setting, brought the water
cleansing types and imageries to their logical conclusion in the baptism of repentance for the
remission of sins. For a Pharisee as Nicodemus, who would have embraced the biblical and
Pharisaical water cleansing teachings as well as been familiar with John’s concurrent baptismal
ministry, Jesus’ statement about being born of water should have been a clarification that the
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birth from above was a spiritual conversion to a purified new life instead of a second physical
birth.
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The Holy Spirit’s Work upon the Heart
Within the Old Testament and Jewish theology, God’s miraculous acts and glory are
often conveyed as being manifested by the Holy Spirit. Marvin R. Wilson wrote that perhaps the
most familiar terminology used for describing the living God’s presence is vdqh jWr, “the Holy
Spirit.”1 The Holy Spirit is the eternal Spirit of God Himself,2 being the presence of the infinite,
eternal God always proceeding to make Himself known and to act in His created universe in the
exercise of His sovereignty.3 In the Hebrew Bible, the Holy Spirit is often displayed outwardly
as He manifests His power in special circumstances or comes upon specific individuals to enable
them to perform certain tasks.4 Furthermore, there is as well the concept of the Holy Spirit’s
work upon the individual’s heart to make the person a child of Almighty God in fellowship with
Him. From a salvation perspective, the Holy Spirit was essential in the Old Testament and
Intertestamental Judaism for bringing new life, making one spiritually alive and a child of
Yahweh God desiring to perform the LORD’s commandments.

Introductory Description
The Hebrew word translated as “Spirit” in the Hebrew Bible, j^Wr, the equivalent of the
Greek New Testament word pneu'ma,5 has the connotations of “air,” “breeze,” “breath,” “spirit,”
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“soul,” “mind,” and “disposition.”6 It is breath, strong breathing through the mouth or nostrils.7
According to P. K. Jewett, j^Wr pertains to the atmosphere, especially the wind, which is an
invisible, irresistible power, sometimes benign and beneficial and sometimes raging and
destructive.8
The noun j^Wr occurs three-hundred eighty seven times within the Hebrew Bible, having
the fundamental concept of “air in motion.”9 John Rea noted how j^Wr designates breath of the
mouth or nostrils more than thirty times, wind and air about one-hundred fifteen times, the four
directions or sides six times, the human spirit with attending thoughts or emotions about onehundred times, God’s Spirit nearly one-hundred times, and angels and wicked spirits more than
twenty-five times.10 The common aspect with these usages is their vitality and invisibility. By
analogy, j^Wr was applied to man’s breath.11 Correspondingly, rapid, animating breathing within
humans is evidence of the presence of life. Therefore, the word j^Wr, in its various active
manifestations, is a suitable terminology for the living spirit abiding within mankind, being the
seat of one’s attitudes, emotions, intellectual operations, and moral character.12

Benjamin Davidson, s.v. “j^Wr,” The Analytical Hebrew and Chaldee Lexicon: Consisting of an
Alphabetical Arrangement of Every Word and Inflection Contained in the Old Testament Scriptures, Precisely as
They Occur in the Sacred Text, with a Grammatical Analysis of Each Word, and Lexicographical Illustration of the
Meanings. A Complete Series of Hebrew and Chaldee Paradigms, with Grammatical Remarks and Explanations
(London, England: Samuel Bagster and Sons, 1848), 678.
6

7

Rea, Charisma’s Bible Handbook on the Holy Spirit, 15.

8

Jewett, “Holy Spirit,” The Zondervan Pictorial Encyclopedia of the Bible, Vol. 3, 183.

J. Barton Payne, s.v. “j^Wr,” Theological Wordbook of the Old Testament. ed. R. Laird Harris, Gleason L.
Archer, Jr., and Bruce K. Waltke. PC Study Bible on CD-ROM. Version 5. (Chicago, IL: The Moody Bible Institute,
1980).
9

10

Rea, Charisma’s Bible Handbook on the Holy Spirit, 16.

11

Jewett, “Holy Spirit,” The Zondervan Pictorial Encyclopedia of the Bible, Vol. 3, 183.

12

Rea, Charisma’s Bible Handbook on the Holy Spirit, 16.

96
Similarly, God’s j^Wr or pneu'ma is the expression of God’s personality. God is essentially
Spirit, the source of that breath of life by which all living creatures are animated and the Giver of
those unique qualities that makes man like Himself.13 Thus, the j^Wr of God is the very living or
personal presence of God Himself, breathing or blowing mightily upon a circumstance or
individual for creating or effecting change.14

The Holy Spirit in the Hebrew Bible
The divine Spirit is the presence of the infinite, eternal God always proceeding to make
Himself known and to act in His created universe in the exercise of His sovereignty.15 When
Israel thought about the source of the forces that they saw affecting and influencing mankind in
creation and nature, the nation often pointed to the activity of the j^Wr. It was this way that Israel
answered the question of how God brought about creation. It was as well the way they
understood their experience of deliverance, salvation, guidance, and God’s presence.16
Significantly, the acts of the Holy Spirit described most frequently within the Bible concern His
work to fulfill God’s redemptive plan for sinful mankind.17
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The Holy Spirit and Creation
The first instance of the Hebrew Bible wherein the Holy Spirit is described as bringing
God’s power and life into the LORD’s handiwork is the Creation. It is written in Genesis 1:1, “In
the beginning God created the heavens and the earth” (NKJV), and the writer, in Genesis 1:2,
noted how the Spirit of God, <yh!l)a$ j^Wr, was hovering over the face of the waters (NKJV). The
Hebrew word translated as “Spirit” is the word j^Wr, denoting “wind,” “breath,” or “spirit.”18
Pertaining to Genesis 1:2, the text’s interpretation is debated concerning the nature of the
activity of the j^Wr within this context.19 Various Jewish and Christian scholars have rendered the
wording <yh!l)a$ j^Wr as “a wind from God,” “a divine wind,” or “a mighty wind.”20 Bruce K.
Waltke and Cathi J. Fredricks noted that a good argument could be made for either “Spirit” or
“wind.” In the Genesis 8:1 account of the creation after the Flood, God sent a j^Wr, which is
certainly a wind within that context, over the waters.21
The problem with this perspective, however, is that the “Spirit” in Genesis 1:2 is viewed
as an inanimate wind from God which sweeps instead of hovering.22 Furthermore, the word j^Wr
in Genesis 1:2 is modified by the Hebrew word <yh!l)a$, which, throughout the rest of the chapter,
always means “God” and not “mighty.” Therefore, the definition of Spirit better aligns with the
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passage’s context.23 John Rea as well noted how in no other Old Testament passage is j^Wr
<yh!l)a$ used to mean a powerful wind and that the author would never have used <yh!l)a$ in
Genesis 1:2 with a meaning different from its many other occurrences throughout Genesis 1:12:4a.24
Similarly, Carl Friedrich Keil wrote that the designation <yh!l)a$ j^Wr is not a breath of
wind caused by God because the verb does not suit this meaning.25 The Hebrew verb translated
as “hovering” in Genesis 1:2, tp#j#rm
^ ,= is a form of the word [j^r,* which can have the connotation
of fluttering, hovering, or brooding.26 This usage of the verb [j^r* occurs only in the Piel stem
within Genesis 1:2 and Deuteronomy 32:11.27 John E. Hartley wrote that the verb [j^r* is not
used with wind. Instead, it is used in Genesis 1:2 for comparing the Holy Spirit’s activity with a
bird.28 In the Deuteronomy 32:11-12 passage, the verb [j@r^y,+ a form of the verb [j^r,* is used for
metaphorically denoting how Yahweh led Israel in the same manner as an eagle stirs up its nest,
hovers ([j@r^y)+ over its young, and spreads out its wings, taking them up (NKJV). As Keil wrote,
the Piel usage of the verb [j^r* is applied to the hovering and brooding of a bird over its young, to
warm them, and develop their vital powers. It was in this manner that God’s Spirit moved upon
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the deep, which had received at its creation the germs of all life, to fill them with vital energy by
God’s breath of life.29
The importance of this truth is that the Genesis 1:2 description indicates God’s presence
in the creation activities.30 Prior to the description of God’s Spirit hovering over the surface of
the waters, the earth which God created is described as “formless and void,” with darkness upon
the surface of the deep (Genesis 1:2, NKJV). The Hebrew word translated as “formless,” Wht), a
form of the word WhT), has the connotations of “desolation,” “a desert,” “emptiness,” “vanity,” “a
vain, worthless thing,” and “vain.”31 Ronald F. Youngblood noted that the word WhT) is
“confusion,” “the empty place,” “nothing,” “nought,” “vain,” “vanity,” “waste,” “wilderness,”
and “without form.”32
Because WhT) does not have any certain cognates in other languages, the word’s meaning
must be determined only from its Old Testament contexts. It pertains to a desert wasteland in
Deuteronomy 32:10, Job 6:18, and Job 12:24; a destroyed city in Isaiah 24:10; moral and
spiritual emptiness or confusion in I Samuel 12:21 and various passages in Isaiah; and
nothingness or unreality in Isaiah 40:17, 23 and Isaiah 49:4. Within the majority, if not all, of
these examples, WhT) has a negative or pejorative sense.33 The Hebrew word translated as “void,”
Whb), a form of the word WhB), is, according to Youngblood, uncertain, being used as well in Isaiah
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34:11 and Jeremiah 4:23 in context with WhT), yet Elmer A. Martens noted that WhB) has the
definitions of “void,” “waste,” or “emptiness.”34
Waltke and Fredricks wrote that the Hebrew wording Whb)w` Wht) in Genesis 1:2 is an
antonym to “the heavens and the earth,” signifying something uncreated or disordered.35
Umberto Cassuto noted that the designation involved how the unformed material from which the
earth was to be fashioned was, at the beginning of its creation, in a state of WhT) and WhB), water
above and solid matter beneath, and the whole a chaotic mass, without order or life.36 Similarly,
David Tsumara wrote that the Whb)w` Wht) description, which he rendered as “desert-like and
empty,” consisted of a bare, unproductive, and uninhabited condition of the earth, although
Tsumara, instead of viewing the Whb)w` Wht) connotation as chaos, instead understood it to concern
the earth as merely being an empty place.37
It was this unformed, desolate condition of the earth which God’s Holy Spirit was to
bring to its completed, perfected form. The <yh!l)a$ j^Wr, “the Spirit of God,” in Genesis 1:2 was
God’s creative Spirit, the principle of all life, which worked upon the formless, lifeless mass,
separating, quickening, and preparing the living forms, which were called into being by the
creative words that followed.38 The presence of God’s Spirit symbolized the potential of cosmic
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order and life that could be produced from these formless elements.39 God’s normal method is to
work from the formless to the formed,40 and the watery mass was the raw material to be lovingly
yet powerfully blown into life41 by the Holy Spirit of God. Evidently, the Holy Spirit rendered
the undigested mass of the initial creation stable42 for the subsequent acts of Divine creating.43
God’s Spirit appears to be bringing forth order by preparing the formlessness to hear God’s
shaping word.44
Overall, God’s Holy Spirit, the <yh!l)a$ j^Wr, brought forth God’s miraculous power and
life into the creation, bringing the creation about through the word.45 Mark S. Smith wrote that
the j^Wr is associated with God’s speech and is channeled into expression of Divine speech in
Genesis 1.46 This concept is further delineated in other Old Testament passages. The psalmist
wrote in Psalm 33:6 that, by the word (rb^d+B,! containing rb*D,* “word, speaking, speech, thing”47)
of the LORD the heavens were made, and all the host of them by the breath, j^Wr, of His mouth
(NKJV). In Psalm 104:30, Yahweh is described as sending forth His Spirit, j^Wr, for creating and
renewing the face of the earth (NKJV), and, in Job 26:13, Job proclaimed how Yahweh, by His
Spirit, j^Wr, adorned the heavens and how His hand pierced the fleeing serpent (NKJV). The j^Wr
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in Genesis 1 is the immanent manifestation of God the Creator,48 and God’s Spirit, j^Wr, breathed
forth life into the lifeless wasteland, causing the barren, empty earth to flower, flourish, and
become inhabited by all God’s creatures.49
Most significantly, Yahweh God’s Holy Spirit is essential and necessary for providing
mankind life. As Wilf Hildebrandt noted, perhaps the most important connotation of j^Wr in
relation to mankind is its reference to the animating principle of life.50 God created man in His
own image (Genesis 1:26-27, NKJV), the LORD God forming man from the dust of the ground
and breathing into his nostrils the breath of life, and man became a living soul (Genesis 2:7,
NKJV), vp#n\l= hY`j,^ the Hebrew word vp#n\ usually being translated as “soul,” “life,” or “lifebreath.”51 The j^Wr is the gift of God, Who forms human beings and breathes life into them. It
usually indicates the inner person. Similarly, when God breathes into the nostrils of man, vp#n\
constitutes a living, breathing human being.52 This aspect has spiritual implications for mankind
as well, considering how man’s hunger and thirst, including spiritual hunger for God, is often
described as a need for the vp#n\ or the j^Wr.53 David, in Psalm 62:1, wrote how his soul (yv!p=n,~
“my soul,” a form of vp#n\) silently waited for God and that from Him, God, came his salvation
(NKJV). Thus, the creation is a witness to the Holy Spirit’s life-giving power, and how, without
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God’s Spirit, there is no life. Yahweh gives His j^Wr in order to provide life,54 and the Spirit’s
presence implies the possibility and promise of Creation.55

The Holy Spirit and Israel’s History
Other examples of the Holy Spirit bringing forth God’s life and miraculous power
concern the nation Israel. Throughout Israel’s history, the Spirit was actively involved in specific
portions of the nation’s experience.56 Most often, the Holy Spirit made His appearances in His
equipping of individuals either for leadership or for delivering God’s prophetic messages. Most
of these individuals were ordinary people; however, endowed with God’s Spirit, they were
enabled to accomplish God’s holy purposes.57 This aspect has crucial importance for the Holy
Spirit’s saving work in the Hebrew Bible. As early as the Judges’ period, it is evident that the
Spirit of the LORD wrought salvation for Israel. Unknown sons of peasants were stirred up and
enabled to perform mighty acts of valor by God’s Spirit for delivering Israel from her enemies.
Kings were anointed for signifying a permanent endowment of the Spirit, investing them with a
sacred character. Moreover, the seers and prophets, who, by an equal endowment and sovereign
constraint, were lifted into communion with God and made interpreters of the Divine will to their
fellow men.58
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The seventy elders
One instance of Yahweh God’s renewing presence for Israel is manifested with the Holy
Spirit abiding upon the seventy Israelite elders. In Numbers 11, the children of Israel wept for
not having meat and eating only the manna (Numbers 11:4-5, NKJV) which Yahweh provided.
When Moses heard the people weeping throughout their families, he was displeased (Numbers
11:10, NKJV) and stated in desperation to Yahweh how he was not able to bear all these people
alone, because the burden was too heavy for him (Numbers 11:14, NKJV).
In answer to Moses’ distress, Yahweh instructed Moses to gather to Him seventy men of
the elders of Israel, whom he knew to be the elders of the people and officers over them, and
bring them to the tabernacle of meeting in order that they would stand there with him. Afterward,
Yahweh would come down, talk with Moses there, and take of the Spirit, j^Wr, that was upon
Moses and place the same upon the elders (Numbers 11:16-17, NKJV). With the Spirit upon
them, the elders would bear the burden of the people with Moses in order that he would not bear
it himself alone (Numbers 11:17, NKJV). When Moses had gathered the elders, Yahweh came
down in the cloud, spoke to Moses, took of the Spirit that was upon Moses, and placed the same
upon the seventy elders. When the Spirit rested upon the elders, they prophesied (Numbers
11:24-25, NKJV).
From one perspective, the passage concerns how Yahweh God’s Holy Spirit was
essential for enabling the Israelite elders to effectively lead God’s children by the Spirit’s
miraculous outpouring. Yahweh chooses individuals to whom authority is delegated for the
purpose of leading Israel according to the Divine design, and, in every segment of Israel’s
history, Yahweh gives Israel leaders who are enabled for their various positions by the j^Wr.59
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However, this concept is not the only truth conveyed in the Numbers 11 passage. Although the
Spirit’s work in Numbers 11 emphasizes empowerment for ministry, it is as well part of the
context of continuing fellowship with the holy God for people who accept a relationship with
him. The work of the Spirit in God’s people enables them to live holy lives separated from sin
and dedicated to Him and in harmony with Him.60
This truth is better apparent when the specific elements of Numbers 11 are carefully
analyzed. Prior to Numbers 11, the Israelites had been prepared by Moses, at the instruction of
Yahweh, to be a holy people on a march of triumph bound for the Promised Land.61 Israel was to
be a kingdom of priests and a holy nation (Exodus 19:6, NKJV) unto Yahweh God. In Numbers
10:33-34, it is written how, when the Israelites departed from Yahweh’s mountain on a journey
of three days, the ark of the covenant of Yahweh went before them for the three days' journey, to
search out a resting place for them, and the cloud of Yahweh was above them by day when they
went out from the camp (NKJV). This visible cloud hovering over the dwelling, visible as fire by
night, was representative of Yahweh’s moving presence with Israel.62
Yet, despite the LORD’s presence in Israel’s midst, the Israelites complained, becoming
sullied with contempt for Yahweh.63 Carl Friedrich Keil wrote that the words are expressive of
the general dissatisfaction and discontent of the people at the difficulties and privations
connected with the journey through the wilderness.64 Consequently, it displeased Yahweh, and
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His anger was aroused in order that a fire of Yahweh burned among them and consumed some in
the camp’s outskirts (Numbers 11:1, NKJV). The Hebrew word translated as “displeased” is ur^,
which, as formerly described in Chapter Three, has the connotations of “evil,” “bad,”
“worthless,” and “wicked.”65 The Israelites’ complaining was wickedness in Yahweh’s ears.
Ronald B. Allen wrote how this complaining was a rebellion of the people’s spirit that
manifested itself in a variety of ways.66
Overall, this event is indicative of how God’s demand of complete obedience and robust
faith, a devotion of the entire person, was infrequently found in His people.67 This type of
behavior was directly contrary to the faith and devotion which the Israelites ought to have had as
a nation wherein God’s Holy presence dwelt. Faith and obedience are motivated by the Spirit.
The grumbling, murmuring, and complaining seen repeatedly in Numbers are not brought forth
by those who are yielding to the work of the Spirit of God.68 For example, Caleb is described in
Numbers 14:24 as having a “different spirit” in him and following the LORD fully (NKJV). The
Israelites, however, had a rebellious behavior contrary to following Yahweh God. Moses
himself, because of the Israelites’ murmuring, became weary, questioning in desperation why
Yahweh had laid the burden of the Israelites upon him and bemoaning how he was not able to
bear these people alone (Numbers 11:10, 14, NKJV).
Therefore, God’s Holy Spirit needed to come into this circumstance and bring clarity,
peace, and obedience to stop the sin that was spreading within Israel. The Spirit had already been
present and working in Moses’ life, inasmuch as Moses was God’s chosen mediator who
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revealed to Israel Yahweh’s nature and attributes as well as the covenant bond’s requirements.
For this task, Moses was personally confronted by God’s presence and the angelic messenger.
Through theophanies and the Spirit, God spoke directly with His servant and manifested His will
to Israel.69 Although the responsibility of leading a large segment of individuals posed many
hardships and frustrations for Moses, he was equipped and sustained in his task by Yahweh’s
presence. This presence whereby Moses gave leadership was the hwhy j^Wr, the Spirit of
Yahweh,70 the Holy Spirit, as evident by the Isaiah 63:11-12 comparison of Yahweh placing His
Holy Spirit within Israel with Yahweh leading Israel via Moses’ right hand (NKJV).
In essence, the Holy Spirit, by His life-giving power, had enabled Moses to be the
necessary individual for effectively governing Israel as a Spirit-anointed prophet in fellowship
with Almighty God. The various roles Moses had as judge, lawgiver, prophet, intercessor,
miracle worker, and provider were successful because of God’s presence that abode with him
and the j^Wr upon him that brought God’s plans and miracles into reality.71 When the burden of
leadership became overly tedious and Moses began to weaken in his human frailty, Yahweh
promised to take of the Spirit and place it upon the seventy elders in order that they would bear
the Israelites’ burden with Moses. These elders would share the same Holy Spirit Who animated
and empowered Moses.72
The implication is that, although the seventy men were already recognized as elders, they
were not able to assist Moses in leadership without the experience of the Spirit. The Spirit
empowered the elders for their work and marked them as those recognized by Yahweh for
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leadership.73 Within the passage’s context, the overarching purpose of the j^Wr was to enable
leaders to provide societal governance,74 a governance in accordance with God’s laws. Some
such governing council had existed, at least informally, for a year or more prior to this event,75 as
evident by Jethro exhorting Moses to select able men from all the people to judge the people at
all times (Exodus 18:21-22, NKJV). Howbeit, the purpose of having the seventy elders was more
spiritual than the purpose of the previous judges,76 for the Holy Spirit would assist the elders to
govern over the people’s religious education and direction.77 Thus, the Holy Spirit made the
elders anew to be servants of God and, correspondingly, used these spiritually enlivened men to
bring the Israelites into a better fellowship with Yahweh God.
According to Roger D. Cotton, the implications of Numbers 11 begin with God’s desire
for an intimate relationship with all who will receive Him, and this relationship involves an
ongoing empowering by His Spirit in order that His people can speak for Him, be His witnesses,
and fulfill His purpose in the world. All God’s people are to be priests and prophets for Him,
and, for every specific task to which God calls people in His kingdom, they can expect the
enabling of the Spirit to fulfill it. When faced with hardships and challenges in the journey on
which He leads His people in life, they need to look to Him and the miraculous work of His
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Spirit instead of their own resources and abilities.78 For Israel to be spiritually whole and
obedient unto God, the nation needed to have Spirit endowed leaders upon whom Yahweh’s
Holy Spirit was working to bring His holiness and righteousness into the Israelites’ lives.
As a witness of God’s presence upon the seventy men, the elders prophesied once
Yahweh had placed the Spirit upon them. This prophesying would have been the sounding forth
of the praises of God and declaring His will. Evidently, the seventy elders were to build morale
for God in the camp.79 Ronald B. Allen noted that the elders’ prophesying was essentially to
establish the men’s credentials as Spirit-empowered leaders,80 and John Goldingay similarly
wrote that the prophesying was a sign that God was at work in the person. The sign may be of
importance for the person, who is encouraged to be committed to Yahweh’s service in the
conviction that Yahweh is at work.81 By the Holy Spirit, Yahweh God brought His miraculous
life into Israel’s midst and guarded His children from corruption.

Saul’s anointing: Being turned into another man
Another prominent example of how the Holy Spirit worked in Israel to impact men’s
hearts is the account of God’s Spirit coming upon Saul. During Samuel’s governance and
ministry, Samuel established his sons, Joel and Abijah, as judges in Israel (I Samuel 8:1-2,
NKJV). Yet, because Samuel’s sons did not walk in his ways, instead turning aside after
dishonest gain, taking bribes, and perverting justice, the Israelite elders gathered together and
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came to Samuel, petitioning him to provide them a king in order that they would be as all the
nations were (I Samuel 8:3-5, NKJV). Although Yahweh was not pleased with Israel’s petition,
stating that the Israelites had rejected Him from reigning over them (I Samuel 8:7, NKJV), He
answered their desire by instructing Samuel to provide the Israelites a king (I Samuel 8:22,
NKJV).
Yahweh chose Saul, the son of Kish, a man of Benjamin (I Samuel 9:1, NKJV), to be
leader (dyg]n,` “ruler,” “leader,” or “captain”)82 over His people Israel for delivering them from the
hand of the Philistines (I Samuel 9:16, New International Version), and Yahweh providentially
arranged a meeting where Saul and Samuel came together.83 During this occasion, Samuel
anointed Saul with oil (I Samuel 10:1, NKJV) and described to him how he would meet a group
of prophets coming down from the high place with a stringed instrument, a tambourine, a flute,
and a harp before them, and they would be prophesying. Afterward, the Spirit of Yahweh would
come upon Saul, and Saul would prophesy with them and be turned into another man (I Samuel
10:5-6, NKJV). In I Samuel 10:9, it is written how, when Saul had turned his back to go from
Samuel, that God gave him another heart (NKJV), and, when the group of prophets had met
Saul, God’s Spirit came upon him, and Saul prophesied (I Samuel 10:10, NKJV).
The Hebrew wording translated as “and you will be turned” in I Samuel 10:6, T*k=Ph
^ =n#w+, is
a form of the word Ep^h,* “turn,” “overturn,”84 “turn over.”85 It is the same word used for the
Exodus 7:15 transformation of Moses’ rod into a snake as well as the Exodus 7:20 alteration of
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the Nile waters into blood. Within the Exodus passages, the word Ep^h* clearly carries the
meaning of a complete constitutional transformation.86 With the Niphal usage in I Samuel 10:6,
Ep^h* has the connotation of “to be changed.”87 Furthermore, the Hebrew word translated as
“another heart,” rj@a^ bl@, consists of the word bl@, “heart,” to which is ascribed thought,
reasoning, understanding, will, and judgment,88 the fullness of man’s inner or immaterial
nature,89 and the Hebrew word designated as “another,” rj@a^, has the definitions of “other,”
“following,”90 and “different.”91
Concerning the I Samuel 10:6 description, there is debate as to how exactly Saul was
turned by God’s Spirit into another, or different, man. Various academics have attempted to
disconnect or partially disassociate Saul’s alteration with any elements of spiritual regeneration,
especially as understood from a Christian perspective. Carl Friedrich Keil wrote that this
transformation is not to be considered as regeneration in the Christian sense. Instead, it was a
change resembling regeneration, which affected the entire disposition of mind, and by which
Saul was lifted out of his former modes of thought and feeling, confined within a narrow earthly
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sphere, into the far higher sphere of his new royal calling. Saul was filled with kingly thoughts
pertaining to God’s service.92 God was at work in Saul, and Saul would never be the same.93
Other commentators believe there is a greater disparity between Saul’s alteration and the
New Testament spiritual renewal, with some having concluded that the change has to do with
Saul’s subsequent association with the prophets.94 Hans Wilhelm Hertzberg commented that the
alteration should not be understood as a conversion in the spiritual sense, instead being merely a
readiness in Saul for the Lord’s intervention, in a way yet unknown.95 As V. Philips Long wrote,
what is described is a divinely empowered (temporary) change in Saul, in order that the signs
which Samuel said would occur could be fulfilled as predicted.96
In truth, the Holy Spirit’s work upon Saul’s heart may not have had the complete impact
which the Spirit’s indwelling has within the New Covenant. Certainly, the Spirit’s purpose was
very much for enabling Saul to be Israel’s king. In the same manner as the Spirit is described as
having rushed on the judges Gideon, Jephthah, and Samson,97 Saul had the Spirit come, hj*l=x*w+, a
form of the word jl^x*, “rush,”98 upon him, enabling him to lead and deliver Israel.99 Yet, for that
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very same purpose, Yahweh’s Holy Spirit needed to work a genuine, thorough transformation of
Saul’s inner disposition and character. Keil accurately wrote that the alteration involved Saul
being lifted out of his former earthly feelings towards thoughts concerning God.100
Prior to Yahweh’s Spirit being bestowed, Saul himself had various qualities necessary for
being king. Saul is described in I Samuel 9:2 as “a choice and handsome son” (NKJV). The
Hebrew word translated as “choice,” rWjB*, is a derivative of the verb rj^B,* “test,” “select,” or
“elect.”101 As a noun, rWjB* can have the connotation of either a fully grown young man or
“elected” and “chosen.”102 The derivation of rWjB* as a “young man” may have begun in the fact
that those individuals “chosen” for military service were usually the young men.103 Yet, rWjB* is a
Qal passive participle used almost entirely in military parlance104 with the connotation of
“chosen,”105 as is true in the Judges 20:16 description of Benjamin having seven hundred select
left-handed men (NKJV). This definition of “choice” instead of “young man” appears correct for
Saul’s description, considering how Saul may not have been young in years106 by how his son
Jonathan was one of Saul’s selected men (I Samuel 13:2, NKJV) for military service, although
Saul would have been a young man in contrast with his father.107 Furthermore, the Hebrew word
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translated as “handsome,” bof, has the definition of “good” in ever variety of meaning,108
including “good,” “agreeable,” “pleasant,” “goodly,” “fair,” “beautiful,” and “goodness.”109
The descriptive statements of Saul have typically been taken by the vast majority of
commentators to pertain to Saul’s appearance,110 and, truthfully, the word bof would have
involved Saul’s physical appearance as he was taller than any of the people from his shoulders
upward (I Samuel 9:2, NKJV). Nevertheless, I. Höver-Johag noted how the most common usage
of bof in the Hebrew Bible is utilitarian. From the perspective of the suitability of an object or
person, the focus is on the functional aspect, as being in proper order or suited for the job. There
is a very concrete and tangible meaning in the background.111 When the word bof is applied to
individuals, it emphasizes a special ability, excellence, or positive quality.112
Overall, the word bof can pertain to physical and moral goodness. The main essence of
the description is that Saul made a very good impression in both his appearance and his bearing.
Physically, Saul was distinct in comparison with the other Israelites, and Saul himself may have
possessed noble and good qualities in his moral conduct. Yet, Saul, in his own person, lacked the
necessary character needed to be Yahweh God’s anointed leader to enact the LORD’s purpose.
When Samuel proclaimed that all the desire of Israel was upon Saul and Saul’s house (I Samuel
9:20, NKJV), Saul protested his inadequacy,113 answering in amazement,114 “‘Am I not a
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Benjamite, of the smallest of the tribes of Israel, and my family the least of all the families of the
tribe of Benjamin? Why then do you speak like this to me?’” (I Samuel 9:21, NKJV). Moreover,
when Samuel called the people together to Yahweh at Mizpah for proclaiming Saul as king (I
Samuel 10:17, 21, NKJV), Saul initially could not be found, because he was hidden among the
equipment (I Samuel 10:21-22, NKJV).
Certain commentators view this behavior by Saul as an act of commendable humility.115
Significantly, Josephus viewed Saul’s hiding as due to Saul not desiring to have it thought that
he willingly took the government upon himself. Saul displayed a degree of command over
himself and modesty.116 More negatively, however, other commentators have advocated that
Saul displayed cowardice by hiding under the baggage.117 Considering how this king-designate
had been prophetically anointed, had received three signs confirming his Divine appointment,
and had been empowered by the Spirit of God, this hesitancy to take up the task of kingship
reflected badly upon Saul.118 The context suggests fear instead of humility as the reason Saul hid
himself.119 At a minimum, Saul’s conduct, if not a display of explicit fear, is indicative of a false
sense of humility, humility to the point of insubordination to God’s instruction and
commandment.
Evidently, Saul’s very character needed to be altered into one of courage and
determination to obey God and accomplish the LORD’s instruction. This heart transformation
could only be performed by Yahweh God’s Holy Spirit. The first step in this process was God’s
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Spirit initially coming upon Saul and Saul prophesying in I Samuel 10. Those who previously
knew Saul were surprised120 when they witnessed him prophesying among the prophets (I
Samuel 10:10, NKJV). The nature of the “changed heart” may pertain to the courage and
strength which are part of the charisma needed to perform a deed of valor. Subsequent to the
anointing and the bestowal of the j^Wr, the recipient is enabled to triumph over his enemies. The
j^Wr gives Saul the power to carry out his military mandate, which, in turn, proves that he is filled
with Divine power.121
This enablement of God’s Holy Spirit to provide Saul military courage was displayed by
Saul’s victory over the Ammonites, the second step of the Holy Spirit’s work within Saul.
Following Samuel’s proclamation of Saul as king before the Israelites, Nahash the Ammonite
came up and encamped against Jabesh Gilead. When the men of Jabesh petitioned Nahash to
make a covenant with them and they would serve him, Nahash the Ammonite answered that he
would make a covenant with them on the condition that he put out all their right eyes and bring
reproach on all Israel (I Samuel 11:1-2, NKJV). Correspondingly, the elders of Jabesh sent
messengers to Gibeah of Saul conveying the news to the people, and, when Saul was told the
words of the men of Jabesh, the Spirit of God came upon Saul when he heard this news, and his
anger was greatly aroused (I Samuel 11:4-6, NKJV).
With this enabling by God’s Spirit, Saul took a yoke of oxen, cut them in pieces, and sent
them throughout all the territory of Israel by the hands of messengers saying that whoever did
not go out with Saul and Samuel to battle would be treated as were the oxen (I Samuel 11:7,
NKJV). The fear of the LORD fell on the people, and they came out with one consent, the
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children of Israel numbering three hundred thousand and the men of Judah thirty thousand (I
Samuel 11:7-8, NKJV). With these men, Saul gained victory over the Ammonites, and Yahweh
accomplished salvation in Israel (I Samuel 11:11, 13, NKJV). Truthfully, God, by His Holy
Spirit, turned Saul into another man with a courageous heart for the LORD’s service. In essence,
the account of Saul’s anointing with the Holy Spirit is one of the first explicit biblical
descriptions of the Holy Spirit transforming one’s heart to align with God’s Person, holiness, and
goodness.

The Holy Spirit and Psalm 51
Throughout the Old Testament writings, the Holy Spirit’s value is made more explicit in
terms of the salvation and spiritual deliverance for the repentant individual turning unto Yahweh
God. A specifically noteworthy passage is Psalm 51, David’s prayer of confession and
repentance after being confronted by Nathan for the sin of adultery with Bathsheba. In Psalm 51,
the petitioner acknowledges Yahweh’s presence on his behalf and trusts the Deity to forgive,
protect, guide, deliver, and especially abide with him.122 The segment Psalm 51:3-11 begins with
an appeal to God’s mercy (or grace), merciful love (more literally, covenant loyalty or ds#j)# , and
abundant compassion, three attributes that are part of the foundational description of God in
Exodus 34:6.123
Within this psalm’s anguished confession of sin and plea for Divine mercy are four
occurrences of the Hebrew word j^Wr.124 Three of these occurrences involve the psalmist’s own
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j^Wr. The psalmist desired for a renewed steadfast spirit, a willing spirit, and a broken spirit.125
However, scholars have often seen at least one of these occurrences as related to the “spirit of
God” found approximately one hundred times in the Hebrew Scriptures.126 The psalmist pleaded
in Psalm 51:11,127 “Do not cast me away from Your presence, and do not take Your Holy Spirit
from me” (NKJV). The literary structure of Psalm 51:10-12, which contains verse eleven, in the
original language is significant because the second line of each verse begins in identical manner
with the conjunction “and” as well as the noun for “spirit,” j^Wrw+, followed by the modifying
adjective. Thus, the wording is “and spirit, a steadfast one”; “and Spirit, Thy holy One”; “and
spirit, a willing one.”128
Evidently, there is a very close association between David’s own human spirit and heart,
which needed renewal, and God’s perfect “Holy” Spirit,129 and this juxtaposition of God’s Spirit
and the human spirit is one that is as well witnessed in the prophets.130 Certainly, the psalmist
petitioned God for entire spiritual renewal in order to have a steadfast spirit, one that effects a
radical change from what the psalmist has described as an entire lifetime of sinfulness to a
consistent life in which sin will no longer be possible.131 Only God could provide this life, as
evident by the Hebrew word translated as “create” in the Psalm 51:10 prayer, “Create in me a
clean heart, O God” (NKJV), ar*B=, a form of the verb ar*B*, “create,” emphasizing the initiation
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of an object.132 The verb ar*B* always has God as the subject (in the Qal and the Niphal forms)
and has accusatives which represent the products of the Divine action. In the Old Testament
usage, ar*B* pertains to Divine action which brings forth something new and astonishing. The
divine activity results in a new order of existence, a new arrangement, or a new emergence of
something shaped by the Divine power and will.133
For David, this Divine newness of life needed to be brought forth by God’s Holy Spirit.
David had a keen awareness of the near presence of God’s Spirit,134 and the psalmist
acknowledged his need for Yahweh’s presence in his life.135 He expressed the necessary changes
required in his own spirit yet pleaded with God not to leave him bereft of His presence in a
similar manner to Moses’ request in Exodus 33:15-16 for Yahweh not to send up the Israelites if
His presence did not go with them. Being aware of King Saul’s experience, David feared the
Spirit’s loss and the ensuing outcomes that accompanied the Spirit’s departure from Saul.136
Correspondingly, the psalmist understood that the vital power of Yahweh’s presence by the j^Wr
and God’s “face” would preserve him in the time of need.137 Marvin E. Tate wrote that the
Divine Spirit’s life-giving power is a form of creation and the Spirit. In a few Old Testament
passages, the spirit is equivalent to God’s action and appears identical with God’s personality in
certain instances.138 God’s Holy Spirit is His awe-inspiring, empowering, and joy-provoking
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presence.139 Considering how Israel, by rebelling, had grieved Yahweh’s Holy Spirit, the Spirit is
conveyed as personal and the object of a possible, personal relationship.140
Thus, the appeal in Psalms 51:11 appears to be for a continuing experience of the
creative, life-giving, and empowering presence of God himself. One cannot experience the
presence of God when His Holy Spirit is taken away.141 The psalmist realized that his sin had
caused a breach with God. Therefore, as he confessed his sin, the psalmist appealed that God’s
Spirit or presence might remain with him. It is God’s presence that empowered the psalmist to
desire and to accomplish God’s will. Thus, it is foundational to a holy life and ministry.142
David’s true desire was to always be allowed to enjoy God’s presence and, through continuous
contact, may be able to partake of His Spirit as to receive power for sanctification.143 For David,
the Holy Spirit brought the miraculous life of God’s salvation, forgiveness, and Divine presence.

The Holy Spirit and the Prophets
The prophetic writings are as well an immensely valuable witness to the Holy Spirit’s
spiritually purifying work of salvation and new life within the individual. Hildebrandt wrote that,
during the period of Israel’s exile, the prophets grew in their understanding of the j^Wr and
applied the necessity of the involvement of the j^Wr to the new life and transformation that would
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come about within the people and within nature.144 Besides giving adequate reasons for the exile
of God’s people, the prophets spoke of a new beginning and a restoration to their Land.
However, in order to experience the restoration and renewal prophesied, the people were
instructed to respond in repentance, faith, and covenant loyalty,145 the outcome of which would
be Yahweh’s Holy Spirit to bring salvation and new life.
Specifically important is Isaiah’s prophecy, wherein the hope for restoration and all that
is implied is particularly evident. In Isaiah 32:10-15, the prophet Isaiah declared how the
Israelites would endure calamity and sorrow until the Spirit was poured upon them from in high,
and the wilderness became a fruitful field, and the fruitful field was counted as a forest (NKJV).
The content of Isaiah 32 pertains to a future time when renewal within the nation would occur. It
addresses some of the significant problems that the nation encountered, particularly problems
with society.146 The need for renewal is evident in every part of society, where injustice,
unrighteousness, and rebellion are tolerated.147 Having called his people to repent not only in the
light of the coming Assyrian deliverance but also, and as a priority, in the light of the Day of the
LORD, Isaiah now, in Chapter 32, explores the glories of that day and the LORD’s wonderful
works.148 A King would reign in righteousness, and princes would rule with justice (Isaiah 32:1,
NKJV). According to John Rea, the Messianic age is being described.149
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For this Messianic period, the change and transformation to be effected will be brought
forth by the j^Wr, Who is the necessary element for change. Renewal would not come until the
j^Wr, the Spirit, is poured upon the Israelites from on high.150 Although the Hebrew word j^Wr
does not have the definite article, it must pertain to God’s own Spirit because He comes from “on
high,” <yr]m.* 151 The wording “from on high” pertains to Yahweh’s heavenly abode from where
God’s Spirit descends. Verbs which pertain to the j^Wr as being “poured out” are frequent within
the prophetic literature. They metaphorically portray the blessings brought by the Spirit as the
rain brings about the earth’s fructification and fertility.152
J. Alec Motyer noted how the Holy Spirit, as the Life-Giver, raises people to new heights
of ability, empowers for mighty deeds, indwells the great line of messianic ﬁgures, and is the
Agent in the regeneration which will mark the Messianic future. The Spirit originates in God,
Who “pours out” His own life for purposes of renewal.153 The ﬁrst outcome of this future
outpouring is a transformed creation. What now appears as desert will be changed into “garden
land” or fertile ﬁeld, with all the beauty the ordering hand of God will impart.154
More significantly, the Israelites themselves would be made spiritually alive by
Yahweh’s j^Wr, the Holy Spirit. This Spirit was the spirit of cleansing in Isaiah 4:4 that restored
Zion’s daughters after judgment, the Spirit resting on the shoot from Jesse’s stump, the spirit of
wisdom and understanding, the spirit of counsel and might, the spirit of knowledge and the fear
of the LORD described in Isaiah 11:2 following the judgment description in Isaiah 10. However,
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whereas the Spirit rested upon the King in Isaiah 11, the Spirit would rest upon the people as a
whole, according to Isaiah 32:15.155 With the Spirit being outpoured, there would be an effusion
of new Divine life transforming the world, establishing true moral and spiritual values, and a
peaceful, secure society.156
Evidently, the Isaiah 32:15 passage places emphasis upon the coming salvation initiated
by an outpouring of the Divine Spirit.157 Prior in the Book of Isaiah, Yahweh had poured upon
the Israelites a spirit of deep sleep (Isaiah 29:10, NKJV) because of their refusal to heed the
LORD.158 Israel’s spiritual blindness and complacency would not begin to disappear until God’s
Spirit from on high came159 to displace Israel’s spiritual slumber. Only God’s power can turn the
wilderness caused by human wickedness, the desert brought on by human depravity, into a fertile
field.160 Only the Spirit will be able to restore what man’s sin had destroyed.161 The coming of
the Spirit, which will alter the people’s character and nature, indicates a new attitude to God’s
lordship and rule. The prophet grants a vision of hope for the possible transformation and
renewal which God would bring forth by the j^Wr in the lives of His people and nature.162
According to Daniel I. Block, the blessings which the Israelites and the Land would have
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because of God’s outpoured Spirit represent the normal and ideal consequences of the covenant
relationship operating as it was designed.163
This concept is delineated elsewhere in the prophetic writings. In Isaiah 44:3, the prophet,
after an oracle reviewing Israel’s unfaithfulness, turned to a salvation oracle indicating God’s
further care for the chosen people.164 Yahweh declared how He was the One Who blotted out
Israel’s transgressions for His own sake and would not remember their sins (Isaiah 43:25,
NKJV). Correlating with this description was the promise that Yahweh would pour His Spirit
upon Jacob’s descendants and His blessing upon the Israelites’ offspring (Isaiah 44:3, NKJV).
God had not only found a way to forgive the Israelites’ sin without destroying the justice on
which the world rests; He had as well found a way to transform a proud, self-centered people,
who appeared incapable of giving themselves away, into those who will gladly find their central
identity in their surrender to their Father.165
The means of that transformation was God’s Spirit. In the same manner of the earlier
occurrence in Isaiah 32:15, the Spirit’s work was to enable God’s people to accomplish what
they could not. In Isaiah 32:15, the Israelites could not live lives of justice and righteousness, and
God promised that His Spirit would enable them to live such lives.166 Within the Isaiah 44
context, the people were unable to surrender their proud self-ownership and enter a completely
committed relationship with God. Yet, God declared that, when His Spirit is poured out on the
“dry ground” of their “offspring,” they would be glad to identify themselves as belonging to the
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LORD.167 One would say he was the LORD’s, another would call himself by the name of Jacob,
and another would write with his hand, “The LORD’s,” naming himself by the name of Israel
(Isaiah 44:5, NKJV). No longer would the Israelites try to retain ownership to themselves while
trying to manipulate God with sacrifices.168
Overall, the passage affirms that God’s promises will be made effective by the j^Wr, Who
will effect a positive response to the God of Jacob’s forefathers.169 Without an infusion of the
Holy Spirit into the people’s lives, only death and corruption would reign. Nevertheless, when
God poured out His Spirit upon His people, there would be a spiritual restoration dealing with
the problem that caused Israel’s exile, the problem of sin and rebellion against Yahweh God.170
The Isaiah 44:3 passage’s context pertains to the forming of the Israelite nation by Yahweh and
points to the new life that will come to Jacob’s descendants.171 Interestingly, the passage may as
well have implications for the Gentile nations. Most earlier commentators agreed that the Isaiah
44:5 verse concerned Gentile proselytes who would wish to be associated with Israel’s God. The
main argument was that the Israelites were already named Jacob/Israel by reason of birth. Very
probably, the promise is not limited to either Jews or Gentiles, instead including both.172 The
main point is that a day is coming when, because of the work of God’s Spirit among His people,
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Israel will be held in honor, not contempt, and people of all types will seek to belong to her
God.173 A new religious commitment will be motivated by the j^Wr.174
Essential for this renewal by Yahweh’s Holy Spirit would be the Spirit’s internal work
within the individual’s heart. In Isaiah 59:21, Yahweh, having proclaimed that the Redeemer
would come to Zion and to those who turn from transgression in Jacob (Isaiah 59:20, NKJV),
declared that His Covenant with the Israelites would be that His Spirit, Who was upon them, and
His words, which He had placed in their mouths, would not depart from their mouth, the mouths
of their descendants, and the mouth of their descendants’ descendants from that time and
forevermore (NKJV). This verse concludes a chapter wherein is outlined Israel’s sin, confession,
and redemption by God, coming as the Divine warrior to defeat His enemies and bring
vindication to His people.175
God would accomplish His redemption by a Covenant Mediator endowed with the Spirit
for a ministry of the Word, One Who would be the Repository and Mediator of the LORD’s
Spirit.176 John N. Oswalt identified this Covenant Mediator as the Servant of the LORD described
earlier in Isaiah’s prophecy.177 In Isaiah 59, the Servant is delineated as coming to defeat sin’s
reign in His people and the power of evil in their lives, and this Divine warrior’s objective would
be that God’s Spirit would fill the lives and mouths of His people. Many people throughout the
world would be affected by a righteous Israel’s witness, and they would give God “glory,”
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turning to Him in obedience.178 Certainly, God’s Holy Spirit would bring the LORD’s presence
into Israel’s midst and the lives of individual Israelites.
In Ezekiel 36:27, the truth of Yahweh’s Holy Spirit indwelling the Israelites is explicitly
conveyed. When promising to gather the exiled Israelites out of all countries into their own land
and giving them a new heart, Yahweh declared how He would place a new spirit within them,
place His Spirit within them, and cause them to walk in His statutes, and the Israelites would
keep His judgments and do them (NKJV). This description of Yahweh’s Spirit in Ezekiel’s
prophecy is significant. Carried from Judah into Babylonian exile in 597 B.C.,179 Ezekiel, as
Daniel I. Block wrote, may well be described as the most “spiritual” prophet of the Old
Testament and that he may well be designated “the prophet of the spirit.” The word j^Wr appears
more often in Ezekiel’s prophecy than in any other.180 One specifically important way Ezekiel
utilized the word j^Wr was to convey the Spirit’s animating power. No other prophet exploited the
notion of the animating power of God’s Spirit as fully as Ezekiel did.181 The animating sense of
j^Wr is frequently signaled by the presence of the preposition B=, “in.” When the j^Wr enters an
object, the object comes to life.182
For example, the Spirit’s animating effect is evident in the vision of the Divine thronechariot being borne by the four cherubim183 by how, wherever the Spirit, j^Wr wanted to go, they
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went, and they would not turn as they went (Ezekiel 1:12, NKJV). In Ezekiel 37:1-14, the Divine
Spirit’s vivifying power is manifested in the vision of the dry bones184 of Israel coming together,
having flesh come upon them, and the breath, j^Wr, entering into them (Ezekiel 37:5-6, NKJV).
The j^Wr that would again vitalize Israel is not the ordinary, natural life-breath common to all
living things. Instead, it is the Spirit of God Himself.185
For Ezekiel 36:26-27, the fundamental concept of the j^Wr described is how Yahweh
would place His Spirit within the Israelites to provide them new life undefiled by sin and
iniquity. The people to whom God had sent Ezekiel were wayward and rebellious, appearing to
be set for judgment.186 According to Hildebrandt, the problem was Israel’s evident inability to
fulfill the command of obedience and faithfulness to the covenant bond.187 However, God called
the Israelites to cast away their transgressions and get a new heart and a new spirit (Ezekiel
18:31, NKJV). In Ezekiel 36:25-26, Yahweh declared He would sprinkle clean water upon the
Israelites and give them a new heart, taking the heart of stone out of their flesh and giving them a
heart of flesh (NKJV). This bestowal of a new spirit and the heart of flesh would occur by
Yahweh placing His Holy Spirit within the Israelites. The Hebrew wording translated as “I will
put” in Ezekiel 36:27, /T@a#, is a form of the verb /t^n,` “give,”188 and the Hebrew wording
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translated as “within you,” <k#Br
= =q!B=, consists of the preposition B=, which is “in, within, among”
as concerning place and time,189 and a form of the word br#q,# “midst” or “inner part.”190
In Ezekiel 36:26, wherein Yahweh proclaimed He would give the Israelites a new heart
and place a new spirit within them (NKJV), the word j^Wr is juxtaposed191 with the Hebrew word
bl@, “heart,” understanding,” or “mind,”192 the seat of human thought or emotion.193 Block wrote
that this format might suggest that “spirit” and “mind” are to be treated synonymously and that
the common elements in the lines of verse twenty-six are the verb /t^n` and the adjective vd*j*,
“new,” which is applied to bl@ and j^Wr. Yet, the prepositions associated with the verbs are
different.194 Whereas the new mind is given to (l) Israel, the new spirit is placed within her,
brqb.195 Because Yahweh declared in Ezekiel 36:27 that He would place His own Spirit within
them, it is evident that the j^Wr delineated in Ezekiel 36:26 is Yahweh’s Spirit.196
In truth, the Israelites would become a new people from within by the work of God’s
Spirit.197 Ralph H. Alexander described how the Holy Spirit would enable the Israelites to live
God’s way, strengthening them to follow the commandments of the Mosaic Covenant. The
Mosaic Covenant would be written on the hearts of those living under the New Covenant, as
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evident in Jeremiah 31:31.198 Yahweh would establish an everlasting covenant with the Israelites
based upon the earlier covenant, whereby they would know that He was the Lord and receive
forgiveness of their sins.199 This New Covenant would be spiritual in nature as God would give
His people a new heart and spirit. The Law would be written on their hearts instead of on tablets
of stone, and God’s words would be continually in their mouths.200 Yahweh was prepared to
place the Law in the hearts of the people, enabling them to live in accordance with the Covenant
obligations through the power of the j^Wr, His Holy Spirit. According to Carl Friedrich Keil, the
Holy Spirit would take away the heart of stone and place within a heart of flesh in order that the
man can fulfil the commandments of God and walk in newness of life.201
This concept of the Holy Spirit’s indwelling for new life aligns explicitly with the born
from above elements which Jesus was conveying to Nicodemus, especially when considered
with the other Ezekiel 36:26 descriptions of water cleansing and the new heart. Similar to John,
Ezekiel connected God, hearing, water, and spirit with life.202 William G. Fowler noted that
several parallels between Ezekiel’s prophecy and the Fourth Gospel emerge pertaining to the
Spirit. Certain of these parallels are how water and Spirit operate together to bring new life. The
Spirit is breathed into God’s people by means of the spoken word and they live.203

Ralph H. Alexander, Ezekiel. The Expositor’s Bible Commentary, Revised Edition. Ed. Tremper E.
Longman III and David E. Garland (Grand Rapids, MI: Zondervan, 2010), ProQuest Ebook Central, 254-255.
198

199
David. L. Baker, Two Testaments, One Bible: The Theological Relationships Between the Old and New
Testaments (Downers Grove, IL: IVP Academic, 2010), 258.
200

Ibid., 259.

201

Carl Friedrich Keil, Commentary on the Old Testament, Vol. 9, Ezekiel/Daniel (Peabody, MA:
Hendrickson, 2011), 304.
202

Fowler and Strickland, The Influence of Ezekiel in the Fourth Gospel: Intertextuality and Interpretation,

203

Ibid., 63.

40.

131
What is evident is that this Old Testament, Hebraic teaching of Yahweh God’s water
cleansing and Spirit endowment for the new life and heart, most clearly outlined in Ezekiel
36:26-27, are the essence of Jesus’ born again message in John 3, and these symbolisms correlate
perfectly with Jesus’ statement that “unless one is born of water and the Spirit, he cannot enter
the kingdom of God” (John 3:5, NKJV). The “water” of Ezekiel 36:25 and the “new spirit” of
Ezekiel 36:26 were brought together in Jesus’ description of the new birth in John 3:5. As John
Rea conveyed, Jesus, because of Ezekiel’s writings, expected the prominent Jewish teacher
Nicodemus to comprehend these concepts of thorough inner cleansing and regeneration.204

The Holy Spirit in Intertestamental Judaism
Within Intertestamental Judaism, the Holy Spirit’s pertinence for the lives of individual
Jews was predominantly considered as a promise for the Messianic age when Israel would have
complete forgiveness of sins and atonement. In order to better comprehend this perspective, there
must first be an examination of how Intertestamental Jews viewed the Holy Spirit working
during the Second Temple period.

The Holy Spirit and Jewish Monotheism
One of the important elements of the Holy Spirit’s work in Second Temple Judaism was
the Spirit’s position in Jewish monotheism. Andrew W. Pitts and Seth Pollinger noted how, in
correlation to discussions of early Christology, three views of Second Temple Jewish
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monotheism have emerged within the last century. These views are numerical monotheism,
mediatorial monotheism, and functional monotheism.205
Traditionally, historians of early Christianity have represented Jewish monotheism in
terms of non-flexible numerical oneness206 excluding Divine intermediaries. In contrast to this
viewpoint, mediatorial monotheism involves a flexible Jewish monotheism demonstrated by a
large number of Divine intermediaries who sometimes seem to share in the Divine oneness. This
type of monotheism is understood in terms of uniqueness rather than numerical individuality.207
In functional monotheism, there is no ambiguity about intermediary figures in relation to
Yahweh. He alone is God.208 Richard Bauckham believed that first-century Jewish monotheism
should be understood within a functional, identity-based framework.209 In Bauckham’s opinion,
the monotheism of Second Temple Judaism was indeed “strict.” Most Jews in this period were
highly self consciously monotheistic and had certain very well-defined ideas as to how God’s
uniqueness and oneness should be understood,210 as evidenced by how Josephus wrote that there
ought to be one temple for one God.211
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Nevertheless, this strict brand of monotheism did not preclude the possibility of someone
other than the Father sharing in the Divine reality.212 Because angels and other types of supposed
intermediaries did not participate in creating and ruling roles, they were typically excluded from
the Divine reality.213 Exclusive worship of Yahweh was demanded of Jewish monotheists, not
primarily because their God existed in numerical singularity (what God is),214 but as a
recognition of and response to His unique identity215 as Creator and Sovereign Ruler (Who is
God).216 Interestingly, Philo of Alexandria, determining not to limit God,217 noted that God was
devoid of peculiar qualities218 yet could be known through the lower levels of His Being,219
These levels were variously described as reason or word (lovgo"), mind (nou'"), and angels
(a!ggelia).220 For example, Philo described how the most universal of all things was God, and, in
the second place, was the word of God.221 According to Marie E. Isaacs, pneum'a (spirit), in many
respects, could be designated as one of the levels.222
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It is within this functional monotheistic perspective wherein the Holy Spirit’s importance
is evident. Within both ancient and Second-Temple Judaism, a (fairly substantial) stream of a
kind of functional monotheism emerges. Its literature most fundamentally projects Yahweh’s
monotheistic identity as the exclusive Creator of the world and derivatively as its Sovereign
Ruler, the One Who reveals and fulfills His covenant pledges to His people through redemptive
acts.223 In apocalyptic literature, monotheism is connected strongly with new creation, a motif
that combines Yahweh’s roles as (eschatological) Creator, Ruler, and Redeemer-Revealer.224 The
Holy Spirit’s significance is that, although sentient mediatorial agents do not participate in
creating, ruling, or redeeming-revealing roles and personified attributes do not represent distinct
instantiations of the Divine identity, the Spirit appears to participate within the exclusive
activities of Yahweh and qualifies, at the very least, as a secondary expression of monotheistic
Deity, a form of Jewish monotheism which Pitts and Pollinger denoted as functional Spiritmonotheism.225
Evidence for a functional Spirit-monotheism can be found in ancient and Second Temple
Jewish sources, wherein the Spirit is conveyed as operating within one, two, or all three
exclusive Divine functions and is viewed, at least, as a quasi-distinct instantiation of the Divine
identity.226 One example is the ample Second Temple Period evidence for believing that the
Spirit was involved in the Creation event. The apocryphal literature contains declarations that
God sent forth His Spirit for building His creation,227 that the winds appease the Spirit of their
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Creator,228 that the Spirit of the Lord has filled the world, and that which holds all things together
knows what is said.229 In II Baruch 23:5, Yahweh proclaims that His Spirit is the Creator of
life,230 a concept combined with sovereignty notions231 of God’s predetermination232 and the
promise of His redemption.233 Philo himself understood Genesis 1:2 as a description of God’s
Spirit moving upon the face of the waters,234 believing God’s Spirit was “the divider and
fashioner into distinct shape,”235 the One Who brought order into the Creation.236

The Holy Spirit and Intertestamental Eschatology
Of greatest importance was how the Second Temple Jewish literature had information
concerning an eschatological salvation by the Holy Spirit. For Israel’s current existence during
the Intertestamental period, the outward display of God’s Spirit was viewed to be inactive, a
truth well attested in the book of I Maccabees, the historical account of the Jewish struggle for
religious liberty and independence during the years 175 B.C. to 135 B.C.237 In I Maccabees 4:46,
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the writer noted how the Jews tore down the defiled Temple altar and laid the stones in the
mountain of the House, in a convenient place, until a prophet should come and decide as to what
should be done concerning them.238 The book similarly contains accounts of how, after Judas
Maccabees’ death, there was great tribulation in Israel as was not since the time a prophet
appeared unto them239 as well as how the Jews and the priests were well pleased that Simon
should be their leader and high priest forever, until a faithful prophet should arise.240
Furthermore, the writer of II Baruch instructed how, although the Israelite fathers in former
times had righteous men and holy prophets intercede with God for them, the righteous had been
gathered and the prophets had fallen asleep by the point of the book’s composition.241
However, the Intertestamental Jews, despite not witnessing an extensive external
manifestation of God’s Holy Spirit, nevertheless acknowledged the Spirit’s life-giving impact
upon the individual’s heart. Pitts and Pollinger observed how there is evidence throughout
ancient and Second Temple Judaism for belief in the Spirit as the source of life and new life, the
life concept bringing together the elements of creation, providence, and redemption-revelation
when the renewal of life is being considered.242
In Pseudo-Philo’s Liber antiquitatum biblicarum, Balaam declared that a little of the holy
spirit which abode within him was left to him, for, because he had been persuaded by Balak, he
had lost the days of his life.243 Various other Second-Temple literary writings have numerous
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references to pneum'a as the life within a person, including III Maccabees 6:24, Wisdom of
Solomon 15:11, II Enoch 30:7, Epistle of Jeremiah 25, and Josephus’ Antiquities of the Jews
11.240.244 At Qumran, in CD VII, 4-7, not defiling “his holy spirit” was an essential stipulation,
for all who walked in these precepts in perfect holiness, according to all the teachings of God,
would guarantee God’s covenant and cause life for thousands of generations.245 Within the postSecond Temple Judaism and rabbinic beliefs, similar concepts are evident.246 In the Jerusalem
Talmud tractate y. Sotah 9:15, Rebbi Phineas ben Yair is attributed to have said that meekness
brings to fear of sin, fear of sin brings to piety, piety brings to the Holy Spirit, and the Holy
Spirit to the Resurrection of the Dead.247
This Second Temple Jewish theology of the Holy Spirit is especially prominent in how
the Intertestamental Jews anticipated an end-time outpouring of God’s Holy Spirit in correlation
with the Messianic era and a renewed Israel. By this end-time outpouring of the Holy Spirit,
God’s children would be able to glorify Him and serve Him in sincerity and truth. For example,
it is written in IV Ezra 6:25-28, completed about A.D. 120,248 how, after the trials of the endtime, the heart of the world’s inhabitants would be changed and be converted to a different spirit
as evil would be blotted out and faithfulness would flourish.249 The writer of I Enoch 61:10-11
wrote that, after the final judgment, the Lord would call together all the host of heavens, the holy
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ones above, the host of God, the angels, the Elect One, and the other powers over the earth and
the water to raise one voice, bless, glorify, and exalt the Lord in the spirit of faith, in the spirit of
wisdom, in the spirit of patience, in the spirit of mercy, in the spirit of judgement and of peace,
and in the spirit of goodness.250
Moreover, the author of The Book of Jubilees, believed to have been written in Hebrew
by a Pharisee between the year of Hyrcanus’ succession to the high priesthood in 135 B.C. and
his breach with the Pharisees some years before his death in 105 B.C.,251 wrote concerning the
holy spirit which God would create within the Israelites. The writer of The Book of Jubilees
understood that something was fundamentally in error with Israel, God’s chosen people. He
believed that Israel’s failure to keep the covenant with God was inevitable until the beginning of
eschatological salvation.252
Within the book, Moses, upon hearing from God that the Israelites would forsake the
Lord and be exiled among the Gentiles for their disobedience,253 petitions the Lord to have His
mercy be lifted up upon His people and to create within them an upright spirit.254 Moses as well
prays for the Lord to create within the Israelites a clean heart and a holy spirit, which petition is
similar to the Psalm 51 prayer that God create for the psalmist a pure heart, rwhf bl, and to not
take His spirit of holiness from him. In Jubilees 1:23, God declares that, once the Israelites
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turned unto Him with all uprightness of heart, He would circumcise the foreskin of their heart
and the heart for their seed, and He would create in them a holy spirit.255 Barry D. Smith wrote
that the creation of a spirit of holiness is God’s implanting of a disposition of holiness in His
people.256 Certainly, this national, spiritual renewal was conditional upon national repentance,
and God’s creation of a holy spirit (which, in essence, is due to the Holy Spirit indwelling and
purifying one’s heart) is explicitly correlated with the concept of spiritual new birth, the
circumcision of one’s heart.
The theological positions and beliefs of the Qumran Jews must as well be considered.
Smith commented how the Qumran assembly understood its existence as owing to God’s
eschatological mercy.257 Central to the Qumran texts was the assumption that the assembly
represented the beneficiaries of God’s present and future eschatological promises. One of these
promises was the granting of a disposition to obedience, sometimes designated within the
Qumran sectarian texts as “a spirit of holiness.”258 F. F. Bruce listed seven categories of
operation assigned to the Holy Spirit. Two of these categories were the Holy Spirit as Purifier
from sin and the Holy Spirit indwelling the Qumran assembly.259 Within the Community Rule, a
composite document having the effect of a constitution for the Qumran assembly,260 God, at the
end of the existence of injustice, would purify every deed of man with His truth, rooting out all
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spirit of injustice from the bounds of his flesh and cleansing him with the spirit of holiness from
every wicked deed.261 The member of the Qumran assembly would be cleansed from all his sins
by the spirit of holiness uniting him to His truth, and his iniquity would be expiated by the spirit
of uprightness and humility.262 In addition, when individuals became members of the assembly,
the Community in Israel, according to all the prescribed rules, they would establish the spirit of
holiness according to everlasting truth and would atone for guilty rebellion as well as the sins of
unfaithfulness.263
Fundamental to all these promises and expectations of the Holy Spirit’s cleansing was the
Messiah’s task in outpouring God’s Spirit. In the Psalms of Solomon 17:36-37, the Messiah
would be pure from sin and made mighty by God via His Holy Spirit.264 In I Enoch 62:1-2, the
Messiah, the Elect One, is seated on the throne of His glory by the Lord of Spirits, and the spirit
of righteousness is poured out upon the Messiah.265 Interestingly, the Testament of the Twelve
Patriarchs, written in Hebrew between 109 B.C. and 106 B.C.,266 contains a significant passage
concerning the Messiah disseminating the Holy Spirit. The Messiah, a star arising from Jacob in
peace, would have the heavens opened unto Him to pour out the spirit of grace, the Father’s
blessing upon the Israelites, and they would be unto Him sons in truth walking in His
commandments first and last.267 Most significantly, the Fragments of a Zadokite Work, as well
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known as the Dead Sea Scroll Damascus Document,268 contains the description that God had
raised up for Himself men called by name in order to have a remnant in the earth and that,
through His Messiah, He would make them know His Holy Spirit.269
From the Second Temple evidence, it is apparent that, although the Holy Spirit may not
have been active during the Intertestamental Period as it was in the Old Testament history,
Second Temple Judaism had the expectation of the Holy Spirit being fully present for making
God’s children spiritually alive in the Messianic age. Overall, the Holy Spirit, within the Hebrew
Bible and Intertestamental Judaism, was the Lord and Life-Giver for God’s nation Israel,
bringing new life and making God’s servants into new people with hearts obedient unto the
LORD Yahweh. With great confidence, one can state that Nicodemus would have been familiar
with the Holy Spirit’s influence in Israel’s existence, preservation, and covenant life.
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Wind Imagery
In Romans 8:14, Paul wrote, “For as many as are led by the Spirit of God, these are sons
of God” (NKJV). With these words, Paul eloquently defined how God’s children who are in
personal fellowship with Him are the ones who are led by God’s Holy Spirit. The Spirit guides
and directs believers in the choices they should make, where they should go, and how they
should conduct themselves in a manner pleasing to the Lord. This truth is what Jesus was
describing to Nicodemus using the wind metaphor for all those “who are born of the Spirit”
(John 3:8, NKJV). Throughout the Hebrew Bible and Intertestamental Judaism, guidance and
direction by the Holy Spirit are fundamental, distinct elements of the Jewish faith and indicators
of God’s personal involvement with His covenant children.

Analysis of John 3:7-8
In John 3:7-8, Jesus, having delineated to Nicodemus the born from above concepts of
spiritual rebirth, water, and the Holy Spirit, proceeded to clarify the Spirit’s importance by
noting the guiding work which God’s Holy Spirit has for the believer’s life. Prior to discussing
the wind metaphor, Jesus exhorted Nicodemus to not marvel that He said to him, “‘You must be
born again’” (John 3:7, NKJV). The Greek word translated as “marvel,” qaumavsh/", is the
second singular aorist active subjunctive1 derivative of the word qaumavzw, “be amazed” or “be
astonished.”2 Apparently, Nicodemus was astonished, perplexed, and confused at Jesus’ born
from above teaching despite Jesus’ clarification and explanation of the new birth’s various
elements. Therefore, Jesus continued to address Nicodemus personally, yet expanded the extant
1

Murray J. Harris, John. The Exegetical Guide to the Greek New Testament. Ed. Andreas J. Köstenberger
and Robert W. Yarbrough (Nashville, TN: B&H Academic, 2015), 73.
F. Annen, s.v. “qaumavzw thaumazō,” Exegetical Dictionary of the New Testament. Ed. Horst Balz and
Gerhard Schneider, PC Study Bible on CD-ROM. Version 5. (Grand Rapids, MI: William B. Eerdmans, 1990).
2

143
of what He said to include all those represented by Nicodemus.3 The Greek word Dei',4 “it is
necessary,”5 followed by the accusative6 plural7 &Uma'", “you” in the wording “‘you must be born
again (John 3:7, NKJV) shows Nicodemus as a representative of Jews and of all humanity.8
Jesus’ instruction would have implications for Jews and Gentiles, mankind’s entirety.
Jesus explained why Nicodemus should not have been surprised about new birth in the
form of an analogy concerning wind.9 In John 3:8, Jesus stated, “‘The wind blows where it
wishes, and you hear the sound of it, but cannot tell where it comes from and where it goes. So is
everyone who is born of the Spirit’” (NKJV). The Greek word translated as “wind” is pneu'ma,
and the Greek word translated as “spirit,” pneuvmato", is a derivative of the word pneu'ma. This
statement involves a play on words, considering how the Greek word pneu'ma can mean “wind,”
“breath,” or “spirit,”10 similar to how the Hebrew word j^Wr can have the definitions of both
“wind” and “spirit.”11 The word pneu'ma is the equivalent of the Hebrew word j^Wr, which, in the
Old Testament, often pertains expressly to the “spirit” of God that acts as the life power, bestows
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special gifts, or inspires a person.12 Furthermore, the Greek word translated as “blows,” pnei', is
the third singular active indicative of the word pnevw,13 which is to move as wind with relatively
rapid motion (blow), to emit an odor (breathe out), or to breathe something out.14

Significance of the Wind Metaphor and Guidance
Given this analogy and these word usages, there is debate as to what Jesus was
describing. Some commentators understand the verse to be a parable about the wind, the sound
of which is audible to all, though its origin and ultimate destination remain incomprehensible. In
this perspective, the Greek word translated as “so” in the wording “‘so is everyone who is born
of the Spirit’” (John 3:8, NKJV), ou@tw", which is “thus” or “in this way,”15 afﬁrms that this
parable is applicable to everyone reborn of the Spirit.16 This position is the one favored by
Chrysostom, Cyril of Alexandria, Lagrange, Bultmann, and Schnackenburg.17 However, most
ancient writers view the wording toV pneu'ma to pertain directly to the Holy Spirit. Recent
interpreters tend to favor the double meaning, embracing both the first position and the second
position.18

12

J. Kremer, s.v. “pneu'ma, ato/", tov, pneuma,” Exegetical Dictionary of the New Testament.

13

Harris, John, 73.

Frederick William Danker, ed., s.v. “pnevw,” A Greek-English Lexicon of the New Testament and Other
Early Christian Literature, 3rd ed. (Chicago, IL: The University of Chicago Press, 2000), 837-838.
14

Horst Balz and Gerhard Schneider, eds., s.v. “ou@tw, ou@tw" houtō, houtōs,” Exegetical Dictionary of the
New Testament.
15

16

John F. McHugh, A Critical and Exegetical Commentary on John 1-4. The International Critical
Commentary on the Holy Scriptures of the Old and New Testaments. Ed. G. I. Davies et. al. (London: T&T Clark
International: A Continuum Imprint, 2009), 230.
17

Ibid., 230.

18

Ibid., 230.

145
Archibald Thomas Robertson described how the word pneu'ma occurs three-hundred
seventy times in the New Testament and never means wind elsewhere except in a quotation from
the Old Testament, although common in the Septuagint.19 However, pnevw occurs five times
elsewhere in the New Testament and always of the wind, as in John 6:18. According to
Robertson, either sense of pneu'ma can be taken here as one wills, and, in either case, the
etymology of pneu'ma is “wind” from pnevw, “to blow.”20 The Spirit is the use of pneu'ma “as
metaphor,”21 and the conclusion “of the Spirit” is a direct reference to the Holy Spirit, Who
works His own way beyond men’s comprehension even as men even yet do not know the law of
the wind.22
Certainly, there is a comparison between the effects of the wind and the work of the
Spirit.23 The wind and its movement are metaphors for the Holy Spirit’s work. Marianne Meye
Thompson noticed a similarity between Jesus’ metaphor in John 3:8 and the description in
Ecclesiastes 11:5,24 “As you do not know what is the way of the wind, or how the bones grow in
the womb of her who is with child, so you do not know the works of God who makes
everything” (NKJV). The wind cannot be controlled. It contains its own power. The wind can be
heard and recognized, yet it cannot be known or analyzed. The wind is at one and the same time
a part of man’s experience and, yet, completely beyond man, entirely outside of what mankind
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can know and do.25 Yet, although the wind moves mysteriously, the wind’s effects can be
discerned.26 According to Edward Klink III, Jesus creatively necessitated that the term “spirit” in
the comparison pertain to the uppercase “Spirit,”27 the Holy Spirit, for only the Spirit is able to
provide new birth.28 Jesus earlier noted in John 3:6 how that which is born of the flesh is flesh,
and that which is born of the Spirit is spirit (NKJV). Only God’s Holy Spirit can bring new life
within one’s heart, making the individual spiritually alive, and the effects of the new life are
discernable.
Correspondingly, George R. Beasley-Murray noted that the parabolic saying of John 3:8
exemplifies the reality yet also the incomprehensibility of the work of the Spirit in man.29
Inasmuch as people cannot see where the wind comes from or where it is going but can hear its
sound, people cannot understand how they are born of the Spirit yet nevertheless experience the
Spirit’s reality in their lives.30 The Spirit cannot be controlled by individuals for their own ends
or purposes, yet the effects of the Spirit’s work can be discerned in creating the children of
God.31
Significantly, inasmuch as “water and spirit” in John 3:5 was hearkening to Ezekiel 36,
the playful usage of the term “wind/spirit/Spirit” hearkens to Ezekiel 37,32 wherein the dead have
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breath come into them (Ezekiel 37:10, NKJV). In Ezekiel 37, Yahweh, by His Spirit, brought
Ezekiel out and set him in the midst of the valley filled with very dry bones signifying the whole
house of Israel (Ezekiel 37:1-3, 11, NKJV), and Yahweh instructed Ezekiel to prophesy to the
breath, commanding the breath to come from the four winds and breathe on the slain, that they
would live (Ezekiel 37:9, NKJV). When Ezekiel prophesied as Yahweh commanded him, breath
came into the slain, and they lived, and stood upon their feet, an exceedingly great army (Ezekiel
37:10, NKJV). The Hebrew word translated as “Spirit,” “breath,” and “wind” in the Ezekiel 37
passage is the single word j^Wr, “wind,” “breath,” mind,” and “spirit.”33
Evidently, there is a distinct correlation within the Hebrew Bible between Yahweh’s
Holy Spirit and the wind. The word j^Wr involves moving air and is, therefore, associated mainly
with breathing and wind. The association with breath and respiration, which indicates the
presence of life, gives rise to the concept of the unseen living spirit.34 Because of this correlation,
the wind signifies God’s Spirit. Richard E. Averbeck wrote that wind is a mysterious and
powerful force. We cannot always predict what it is going to do, and it is not under our control.35
The same is true of the Spirit (wind) of God. We cannot always predict what the Spirit is going
to do, and He is not under our control, even if what He is going to do has been revealed to us.36
Thus, Jesus, by using the wind analogy for teaching about those born of the Spirit, was using a
metaphor which Nicodemus should have readily understood about the Holy Spirit from studying
the Hebrew Scriptures, Overall, Jesus was pointing to the beginning of a new eschatological
33
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period, and Nicodemus needed to understand that this period would be one when the Spirit of
God moves among mankind.37
However, there is another element in Jesus’ metaphor of conveying the Holy Spirit’s
effects. When Jesus provided His analogy of the wind, He concluded by saying, “‘So is everyone
who is born of the Spirit’” (John 3:8, NKJV). Specifically, because the Greek word translated as
“so,” ou@tw", is “thus” or “in this way,”38 the rendering should be “‘Thus’” or “‘In this manner is
everyone who is born of the Spirit.’” In what manner is everyone who is born of the Spirit? The
answer is the manner of the wind that blows where it wishes, the wind which one can perceive
and hear its sound yet not know its path of direction. Implicit in Jesus’ teaching is the concept of
guidance and direction by God’s Holy Spirit for His children. Those who are born of the Spirit
go with the wind of the Spirit. Wherever the Holy Spirit directs God’s children, there they go in
obedience to the LORD’s direction, not necessarily knowing where the Holy Spirit will lead them
and for what overarching purpose the Spirit is guiding them.
Inasmuch as one who perceives the wind cannot tell from where it comes and where it
goes, this Divine guidance consists of an unpredictability from a human perspective of God’s
perfect will for the individual’s life. All the person knows is that, if he steps out in faith and
obedience to the movement of God’s Spirit, then everything in his life will end up the right way.
These children of God, going against what other individuals would normally expect, are obedient
to follow God’s call, being moved by God’s Spirit as were the Old Testament prophets (II Peter
1:21, NKJV) and as were the disciples who stepped out in boldness on the Day of Pentecost
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(Acts 2:4, 14, NKJV). By their obedience, these children step out in faith, thereby displaying that
God’s Spirit has made them anew.

Divine Guidance in the Old Testament
This concept of leading and guidance should have been familiar to Nicodemus, for the
Hebrew Bible is filled with examples of individuals obediently following the leading of God’s
Holy Spirit without understanding where specifically God was directing them or how the various
circumstances would occur. As evident in the account of Yahweh God instructing Abraham, or
Abram, to depart from his country and go to a land which He would show him (Genesis 12:1,
NKJV), this principle of the Holy Spirit’s guidance was the very foundation of the Hebrew
nation. Thus, if Nicodemus was not familiar with the fullness of the born-again experience, he
should have understood the principle of guidance by the Holy Spirit. In the following segment,
specific Old Testament instances of Divine guidance will be analyzed for displaying this point.

Noah
One of the first prominent examples of obeying God’s guidance and instruction in faith is
the account of Noah during the Flood. During the ante-diluvian period, Yahweh saw “that the
wickedness of man was great in the earth, and that every intent of the thoughts of his heart was
only evil continually” (Genesis 6:5, NKJV). Therefore, Yahweh purposed to destroy man whom
He had created from the face of the earth, “‘both man and beast, creeping thing and birds of the
air’” (Genesis 6:7, NKJV), for Yahweh was sorry that He had made them (Genesis 6:7, NKJV).
However, Noah found grace in the eyes of Yahweh (Genesis 6:8, NKJV). The Hebrew wording
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translated as “found grace,” /j@ ax*m,* consists of the word ax*m,* “find”39 or “to come to, reach to
arrive at,” “to obtain, acquire,”40 and the word /j@, “favor or “grace.”41 David M. Carr wrote that
the wording /j@ ax*m* in Genesis 6:8 stands in direct contrast to global judgment upon humanity
in Genesis 6:5-7. Therefore, the description is a witness to how Yahweh is pleased by Noah in a
way that stands in opposition to the universal judgment just pronounced.42
Noah is described as a just man, perfect in his generations, and one who walked with God
(Genesis 6:9, NKJV). The Hebrew word translated as “just,” qyD]x,^ can have the connotations of
“just” and “equitable” in the administration of justice, “just” or “righteous” in character in
general conduct, having a just cause, “blameless,” “innocent,” or “true.”43 Furthermore, the
Hebrew word translated as “perfect,” <ym!T,* has the definitions of “complete,” “perfect,”
“whole,” “entire,” “sound,” or “without blemish.”44 The word pertains to animals which are
without blemish as well as represents the Divine standard for man’s attainment.45
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Overall, the terms have the purpose of distinguishing Noah as undeserving of the
destruction that was going to befall the rest of humanity,46 being indicative of Noah’s righteous
position before God and his upright character. Noah found God’s grace not in spite of sin, but
because of his righteousness.47 John E. Hartley wrote that the terminology “righteousness”
describes a person who faithfully observes God’s laws and avoids wrongdoing, and that the
designation “blameless” conveys a person of integrity who zealously seeks to please God in
everything.48 Similarly, Bruce K. Waltke and Cathi J. Fredericks noted that “righteousness”
combines piety and ethics,49 and Victor P. Hamilton wrote that “blameless” means free from
defect, as may be observed in the many passages describing the unblemished animal presented to
God.50 However, Waltke and Fredericks commented that “blameless” denotes to abstain from sin
instead of to be without sin,51 and Hamilton observed that Noah was not “free from defect.”
Noah was <ym!T* yet not sinless.52
This perspective as well correlates with how Noah “found grace in the eyes of the LORD”
(Genesis 6:8, NKJV). Concerning the Hebrew word ax*m*, most translations of the Bible have
Noah “finding” favor with Yahweh, although a few have Noah “winning” favor with Yahweh.

46

John H. Walton, Genesis. The NIV Application Commentary. Ed. Terry Muck et. al. (Grand Rapids, MI:
Zondervan, 2001), ProQuest Ebook Central, 251.
47

Bruce K. Waltke and Cathi J. Fredericks, Genesis: A Commentary (Grand Rapids, MI: Zondervan, 2001),

119.
48

John E. Hartley, Genesis. Understanding the Bible Commentary Series. Ed. W. Ward Gasque, Robert L.
Hubbard Jr., and Robert K. Johnston (Grand Rapids, MI: Baker Books, 2012), ProQuest Ebook Central, 88.
49

Waltke and Fredericks, Genesis: A Commentary, 133.

50

Victor P. Hamilton, The Book of Genesis: Chapters 1-17. The New International Commentary on the Old
Testament (Grand Rapids, MI: William B. Eerdmans Publishing Company, 1990), ProQuest Ebook Central, 211.
51

Waltke and Fredericks, Genesis: A Commentary, 133.

52

Hamilton, The Book of Genesis: Chapters 1-17, 211.

152
Yet, there is a significant difference between the two.53 The former rendering denotes no moral
quality on the part of the person who is designated as having found favor, and, on these grounds,
Noah’s election would be just that, and no causal relationship should be seen between Noah’s
finding favor and his character. The latter option, “winning favor,” displays a connection
between the two verses, Genesis 6:8 and Genesis 6:9, with the line of argumentation being effect
to cause instead of cause to effect.54 Nevertheless, if the Hebrew word /j@ is translated as “grace”
instead of “favor,” further support for “finding” is available. Grace is found or received instead
of being won.55 According to Waltke and Fredericks, Noah’s righteousness, instead of being his
own, is a gift of God’s grace,56 and Andrew E. Steinman wrote that Noah finding God’s favor
was an indication of Noah’s faith in God’s promise first given to Adam and Eve that He would
overcome the serpent who had led them into sin.57
Certainly, Noah is described as a faithful believer in Yahweh, having a right-standing
position before Him and zealously desiring to perform God’s commandments in holiness. In a
corrupt world, Noah appears not merely as the best of a bad generation, but as well as a
remarkably complete man of God.58 As evident by the description “Noah walked with God”
(Genesis 6:9, NKJV), Noah continually and habitually maintained a relationship with the Lord.59
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Because of this fellowship with God, Noah would be faithful to obey God’s instruction
and guidance for him to construct the ark. God declared to Noah how, because the earth was
filled with violence, the end of all flesh had come before Him and that He would destroy them
with the earth. Therefore, God instructed Noah to make himself an ark of gopherwood, make
rooms in the ark, and cover it inside and outside with pitch (Genesis 6:13-14, NKJV). God would
bring floodwaters to destroy from under heaven all flesh in which was the breath of life. Yet,
God would establish His covenant with Noah, and Noah would go into the ark—he, his sons, his
wife, and his sons’ wives with him—and of every living thing of all flesh Noah would bring two
of every sort into the ark, to keep them alive with him Genesis 6:17-19, NKJV).
In essence, God was guiding Noah as to what he needed to accomplish, and Noah needed
to be obedient to God’s voice, the wind of the Spirit’s direction. R. R. Reno noted that at no
point does the narrative suggest any controlling element in Noah’s life other than God’s
initiative. God was the One Who conveyed the ark’s design.60 Besides this truth, the Lord
obligated Himself to preserve Noah through the imminent Flood,61 considering how God
declared He would establish His covenant with Noah (Genesis 6:18, NKJV). The Hebrew
wording translated as “My covenant,” yt!yr!B,= consists of the word tyr!B,= derived from the
Hebrew word hr*B,* “to cut,”62 being a covenant between nations, a treaty, alliance of friendship,
a covenant between individuals, a pledge or agreement with obligation between monarch and
subjects, a constitution, or a covenant between God and man. The covenant was accompanied by
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signs, sacrifices, and a solemn oath that sealed the relationship with promises of blessing for
keeping the covenant and curses for breaking it.63
Involved with this covenant obligation was Noah’s faithfulness for having the covenant’s
blessings. Although the Lord obligated Himself to preserve Noah throughout the imminent
Flood, Noah needed to build an ark to preserve life and enter it according to the Lord’s
directions. God authored the covenant, yet it could not be affected without Noah’s fidelity. If
Noah did not build the ark and enter it, not only would Noah and all life perish, but also God’s
purpose to rule the earth through Adam and His promise to crush the serpent through the
woman’s seed would perish.64
Evidently, Noah was obedient to God’s guidance for him. Noah did as God instructed
Him. According to all that God commanded him, Noah did (Genesis 6:22, NKJV). The Hebrew
of Genesis 6:22 emphasizes Noah’s faithfulness by a chiasm, hc*u* /K@...jn{ cu^Y~w~, “and did
Noah…thus he did.”65 Noah’s entire obedience expressed entirety of faith,66 and Noah
demonstrated that he was truly righteous by faithfully carrying out God’s instructions.67 The
outcome of Noah’s obedience to God’s instruction was that Noah, his family, the animals, and
the food which were on the ark were delivered from God’s judgment of the Flood’s destruction.
In truth, the account of Noah is one of the most significant displays of God’s servant being
moved by God’s guidance. Whereas Yahweh’s Spirit could not strive with man forever (Genesis
6:3, NKJV) as sinful mankind was persistently rejecting the direction of God’s Spirit, Noah, a
63

Elmer B. Smick, s.v. “tyr!B=,” Theological Wordbook of the Old Testament.

64

Waltke and Fredericks, Genesis: A Commentary, 123.

65

Hamilton, The Book of Genesis: Chapters 1-17, 216.

66

Kidner, Genesis, 96.

67

Hartley, Genesis, 89.

155
godly man of faith and holiness, obeyed without wavering the Spirit’s guidance despite not fully
knowing what he would encounter or what persecution would be brought against him as he
constructed the ark. In Hebrews 11:7, the writer delineated how, by faith, Noah, “being divinely
warned of things not yet seen, moved with godly fear, prepared an ark for the saving of his
household, by which he condemned the world and became heir of the righteousness which is
according to faith” (NKJV). Truthfully, Noah was one who went where the wind of the Spirit
guided him.

The Hebrew Patriarchs
Other examples of God’s direction for His children are the obedience of the Hebrew
Patriarchs. R. W. L. Moberly wrote how, in Genesis 12-50 (the segment consisting of Abraham,
Isaac, Jacob, and Joseph), Yahweh, for the most part, is a presence Who speaks and Who can be
spoken to and Who, although He does not usually appear in a form accessible to sight and touch,
does sometimes appear in the form (apparently) of a normal human being, as He appeared to
Abraham at Mamre in Genesis 18.1-33 and to Jacob at the ford of Jabbok Genesis 32.22-32.
Yahweh is as well sometimes represented by an “angel” (Ea^l=m,^ literally messenger) who is
virtually indistinguishable from Yahweh Himself, as evident in Genesis 22.11.68 Apart from His
sometimes speaking and being spoken to in apparently everyday circumstances (Genesis 13.1417, Genesis 16.7-14, and Genesis 17.1), there is a marked tendency for God to appear and speak
in visions and dreams.69 These descriptions are indicative of Yahweh God providing guidance
for the Hebrew Patriarchs.
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Abraham
The first instance of God directing the Patriarchs is Abraham’s departure from Ur of the
Chaldeans. In Genesis 11:31, Terah, Abraham’s father, is described as taking his son Abraham or
Abram at this point of Genesis, his grandson Lot, and Abram’s wife Sarai, to go out from Ur of
the Chaldeans to go to the land of Canaan (NKJV). During the journey, the family stopped in
Haran where Terah died (Genesis 11:31-32, NKJV), and Abram, taking Sarai his wife and Lot
his brother’s son, completed the journey to Canaan (Genesis 12:4-5, NKJV).
Significantly, Yahweh, in Genesis 12:1-3, had provided Abram with an important
commandment, a commandment which, according to Joshua and Stephen, God had declared to
Abraham when he was on the other side of the River (Joshua 24:2, NKJV) in Mesopotamia,
before he dwelt in Haran (Acts 7:2-3, NKJV). Yahweh instructed Abram to get out of his
country, from his family and from his father’s house, to a land that He would show Abram. The
very purpose of this instruction was for Yahweh to make Abram a great nation—blessing him
and making his name great for him to be a blessing—and to have in Abram all the families of the
earth be blessed (Genesis 12:1-3, NKJV).
The Hebrew wording translated as “‘get’” in Genesis 12:1 for “‘get out of your country,’”
El#, is the imperative form of the word El^y,` “to go.”70 Yahweh’s first and final words to Abram
in Genesis 12:1 and Genesis 22:1 begin with an imperative, and, for both word sets, the
imperative is followed by a triple object.71 In Genesis 12:1, the threefold repetition is indicative
that Abram needed to separate completely from his family.72 For the passage’s Hebrew wording,
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the play on sounds in the command “leave,” ;l= El#, emphasizes its urgency.73 Carl Friedrich
Keil denoted how the word of Jehovah, by which Abram was called, contained a command and a
promise. Abram was to leave all-his country, his kindred, and his father’s house, and Abram was
to follow the Lord into the land which He would show him. Thus, Abram was to trust entirely to
the guidance of God and to follow wherever He might lead him.74
Yahweh made the covenant initiative to Abram, in which He asked Abram to choose.
Abram needed to decide whether to abandon his land in favor of the land Yahweh offered.75
Abram needed to decide whether to abandon what family he still had in favor of the family
Yahweh promised, which were against all logic due to Sarai’s infertility,76 for, as noted in
Genesis 11:30, Sarai was barren and had no child (NKJV). Abram needed to decide whether to
set aside his blessing, his inheritance, for the inheritance Yahweh described. The initiative
offered much, yet its cost was significant. Overall, Abram needed to trust Yahweh to deliver
what He had offered in order to give up the great amount which Abram already had to gain.77
Apparently, the narrator intended to represent Abraham’s departure as a paradigmatic test of
faith. Abraham began in complete uncertainty “for a land that Yahweh would show him” to learn
at his destination yet not before. It was precisely this way into uncertainty that was the
movement toward a great saving good.78 As Derek Kidner noted, Abram needed to exchange the
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known for the unknown and “ﬁnd his reward in what he could not live to see (a great nation), in
what was intangible (thy name) and in what he would impart (blessing).”79
What is clear, therefore, is that Yahweh was leading Abram to go forward in faith to a
land he did not know with the assurance that He would bless Abram and accomplish His purpose
because of Abram’s obedience. Contrary to all human logic and wisdom, Abram obediently left
the provision and security of his home country Ur—what he knew—to be guided by Yahweh’s
Spirit into an unfamiliar land and a purpose he would not see completely fulfilled during his life.
Instead of depending upon his own understanding, Abram, or Abraham, went where the wind of
Yahweh’s Spirit led him, having confidence in the LORD’s wisdom and salvation purpose to
establish the Divine promises. In essence, Abram’s departure from Ur in faith by the LORD’s
instruction, the wind or guidance of the Holy Spirit, is the very foundation of the Jewish nation,
for Israel would never have existed without Abram’s obedience to the LORD.
Throughout his fellowship with Yahweh, Abraham would be consistently led by the
LORD in the way he needed to go and be assured of the LORD’s promises for him. These
instances include the word of Yahweh coming to Abram in a vision for forming His covenant
with him (Genesis 15:1, 18, NKJV); Yahweh establishing His covenant with Abram, or
Abraham, and providing the sign of circumcision (Genesis 17:7, 9-10, NKJV); the
announcement of Isaac’s birth (Genesis 18:10, 13-14, NKJV); and God’s test for Abraham to
take his only son Isaac and go to the land of Moriah for offering Isaac as a burnt offering on one
of the mountains of which Yahweh would tell Abraham (Genesis 22:1-2, NKJV).
The Hebrew word translated as “test” in Genesis 22:1, hS*n,] a Piel form of the verb hs*n,`
has the definitions of “test,” “try,” “prove,” “tempt,” “assay,” “put to the proof,” or “put to the
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test.”80 This verb is used with God as subject and people as object or with people as subject and
God or other people as object. In testing, one is testing some value, quality, or attribute in that
person. There is always some implied (though rarely specified) object to the verb beyond the
personal direct object. Whatever is being tested is stretched to its limits.81 In similar manner,
when God tests, He tests some value, quality, or attribute by stretching it to its limits. In most
instances, God is testing the faith and faithfulness of individuals or of Israel by expecting them to
obey in difficult circumstances.82
In truth, God is involved with those who fear him—leading, guiding, and testing them.83
This aspect was true for Abraham. Considering how, in the account of Abraham offering Isaac,
the Hebrew wording ;l= El# for Abraham to “go to [;l= El#] the region of Moriah” occurs in the
Old Testament only in Genesis 12 1 and in this passage of Genesis 22:2, God’s demanding call
and Abraham’s obedience match the beginning of the account of Terah’s descendants, bringing a
conclusion to the narrative’s main body.84 God’s test, instead of breaking Abraham, brought hm
to the pinnacle of his lifelong walk with God.85
Abraham’s initial answer to God in Genesis 22:1, “Here am I,” indicated that he was
ready to do whatever God asked.86 Abraham obeyed God by bringing Isaac to the mountain in
Moriah and placing Isaac upon the altar (Genesis 22:9, NKJV). In Waltke and Fredericks’s
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opinion, Abraham’s declaration to the young servants that he and Isaac would go yonder and
worship and would come back to them (Genesis 22:5, NKJV) is indicative that, although
Abraham does not know how God will work it out, Abraham’s faith harmonized God’s promise
that, in Isaac, his offspring would be reckoned with God’s command to sacrifice Isaac,87 a faith
which the writer of Hebrews described as believing that God was able to raise up Isaac from the
dead (Hebrews 11:19, NKJV). By faith, Abraham, believing in God’s irrevocable promise,
obeyed God’s direction against human understanding, and, because Abraham feared God by not
withholding his only son from him (Genesis 22:12, NKJV), God blessed Abraham by preventing
him from sacrificing Isaac. Clearly, Abraham’s walk with Yahweh God, although imperfect at
points, was one characterized by obedience to God and moving where God instructed him to
move. Wherever the wind of the Spirit moved, there Abraham went.

Isaac
This obedience to God’s Spirit-led guidance is as well noticeable in the other Patriarchs’
lives. In Genesis 26, Yahweh appeared to Isaac after he went Abimelech, king of the Philistines,
in Gerar, because of the famine in the land (Genesis 26:1-2, NKJV). Yahweh instructed Isaac to
not go down to Egypt but to live in the land of which He would tell him. Isaac was to dwell in
that land, and Yahweh would be with Isaac and bless him, for to him and his descendants
Yahweh had given all those lands. Furthermore, Yahweh would perform the oath which He
swore to Abraham, Isaac’s father, establishing the promises with Isaac because Abraham obeyed
Yahweh’s voice and kept His charge, His commandments, His statutes, and His laws (Genesis
26:2-5, NKJV).
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According to John E. Hartley, only a Divine word would have led Isaac to settle in Gerar,
a city of the Negev, since that area receives very little rainfall.88 God met Isaac in adversity, and
the promise was searching. To refuse the immediate plenty of Egypt for mostly unseen and
distant blessings demanded the kind of faith which Derek Kinder described as praised89 in
Hebrews 11: 9, 10 of Abraham dwelling in the land of promise in a foreign country, waiting for
the city which has foundations, whose builder and maker is God (NKJV). Significantly, this
account is the first time that God’s promise to be with someone is written in Scripture.90 Yahweh
God was certainly involved in directing and guiding Isaac, being with him in every circumstance
despite the immediate difficulties which Isaac encountered.

Jacob
This Divine guidance was similarly true for Jacob. Certainly, Yahweh had selected Jacob
to be the heir of the birthright. When Rebekah inquired of Yahweh why the children within her
struggled, Yahweh answered Rebekah, giving her Divine direction that two nations were in her
womb and that the older shall serve the younger (Genesis 25:22-23, NKJV). During Jacob’s life,
as Jacob went out from Beersheba and went toward Haran to go to Laban in Padan Aram
(Genesis 28:5, 10, NKJV), as he rested his head upon one of the stones in a certain place, he
dreamed of a ladder set up on the earth with its top reaching to heaven and the angels of God
ascending and descending on it (Genesis 28:12, NKJV). Keil wrote that the ladder was a visible
symbol of the real and uninterrupted fellowship between God in heaven and His people upon
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earth. The angels upon it carried up the wants of men to God and brought down the assistance
and protection of God to men.91
Yahweh confirmed the promise of giving the land to Jacob and his descendants,
increasing his descendants as the dust of the earth and blessing all the families of the earth in
Jacob and Jacob’s seed, and the LORD declared that He was with Jacob, would keep him
wherever he went, and would bring him back to the land (Genesis 28:13-15, NKJV). Whatever
unexpected turns Jacob’s career may have taken, the LORD would be with Jacob, saving him
from disaster and ensuring the ultimate triumph of what he had promised.92 In Yahweh’s
declaration unto Jacob, “‘for I will not leave you until I have done what I have spoken to you’”
(Genesis 28:15, NKJV), although the “until” clause appears to suggest that at some time God
might leave Jacob, it is a rhetorical device, an understatement, affirming to Jacob the certainty of
God’s presence in all circumstances93 throughout his life.
God’s promise to be with Jacob was the greatest promise God could make to anyone, and
it was especially meaningful to Jacob as he went by himself to a distant land.94 During Jacob’s
stay in Haran, when the countenance of Laban, Jacob’s farther-in-law, was not favorable toward
Jacob (Genesis 31:2, NKJV), Yahweh would direct Jacob again, saying, “‘Return to the land of
your fathers and to your family, and I will be with you’” (Genesis 31:3, NKJV). Syntactically
and lexically, this instruction very much resembles God’s first word to Abraham in Genesis
12:1-2, “Go to the country . . . I will make you.” In both instances, the command is followed by
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a promise, the promise of God’s presence which was given to Jacob at Bethel in Genesis 28:15.95
Jacob was obedient to God’s instruction, setting his sons and his wives on camels, carrying away
all his livestock and all his possessions which he had gained, his acquired livestock which he had
gained in Padan Aram, to go to his father Isaac in the land of Canaan (Genesis 31:17-18, NKJV).
Jacob acted promptly upon God’s command to go back to the Promised Land, bearing witness
first to his wives of God’s presence and provisions and afterward finally to Laban’s entire
family.96
Correspondingly, Yahweh God blessed Jacob abundantly. The LORD confirmed His
presence with Jacob by having the angels of God meet him at the place which Jacob would call
Mahanaim (Genesis 32:1-2, NKJV), <y]n~j&m,^ “double camp” or “double host,” because God’s host
joined Jacob’s host as a safeguard.97 Just as the angels ascending and descending had represented
to Jacob the divine protection and assistance during his journey and sojourn in a foreign land, the
angelic host was a signal of the help of God for the approaching conflict with Esau, of which he
was in fear, and “a fresh pledge of the promise” for God to bring Jacob back to the land.98 Jacob
would as well see God face to face at Peniel or Penuel (Genesis 32:30-31, NKJV), where Jacob
wrestled with God in the form of a man, specifically the Angel (Hosea 12:4, NKJV), the Angel
of Jehovah according to Keil, the visible manifestation of the invisible God,99 Who gave Jacob
the name Israel and blessed him (Genesis 32:28-29, NKJV).
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Furthermore, God again spoke to Jacob or Israel concerning the journey to Egypt where
Joseph was. God instructed Jacob not to fear going down to Egypt, for God would make of Jacob
a great nation and would go down with him to Egypt (Genesis 46:2-4, NKJV). This event
occurred in Beersheba, where Jacob went and offered sacrifices to the God of his father Isaac
(Genesis 46:1, NKJV). Jacob, by worshipping at the altar Isaac built, displayed that he
worshipped the same God as his fathers did. More specifically, Jacob sought Divine assurance
that God would be with the patriarchs’ elect seed outside of the Promised Land.100 This type of
move as Jacob was undertaking required Divine sanction, especially considering how to leave
Canaan was to retreat from the Promised Land. Without Divine approval, this type of move
could appear as unbelief.101
However, God did instruct Jacob to go to Egypt, and Jacob was obedient unto God in the
same manner as Abraham and Isaac had been as well as how Jacob himself had been willing and
obedient to the LORD’s guidance throughout his life. In truth, the accounts of the Hebrew
patriarchs are examples of how Yahweh God was with His children and directed them amidst
uncertain and difficult circumstances. The Patriarchs, although erring in their lives, nevertheless
listened to God’s Spirit moving them to where they needed to be. Believing in Yahweh’s
promises, the Patriarchs were men who went with the wind of the Spirit.

Moses and the Israelites
Besides the Patriarchs’ examples, Israel’s history as a nation consists of vital instances of
God’s children being led by the LORD. When the Israelites were enslaved by the Egyptians in
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Egypt, Yahweh instructed Moses to go to Pharoah and bring the Israelites out of Egypt. In
Exodus 3, as Moses was tending the flock of Jethro his father-in-law, the priest of Midian, and
came to Horeb, the mountain of God (Exodus 3:1, NKJV), the Angel of the LORD appeared to
Moses in a flame of fire from the midst of a bush, and God called to Moses from the midst of the
bush (Exodus 3:2, 4, NKJV).
Because Moses’ shepherding was a good preparation for another kind of shepherding to
which God would call Moses,102 the shepherding of God’s people,103 Moses’ position as a
shepherd prior to God’s direct calling was, from one perspective, an element in God’s
overarching guidance and direction for Moses’ life, the working of God’s Spirit to give Moses
the proper heart and humility for serving Yahweh God. Furthermore, Moses went to the burning
bush because he noticed that the bush was not consumed (Exodus 3:2-3, NKJV), not anticipating
that God was going to speak with Him. Victor P. Hamilton wrote how God sometimes, or maybe
many times, shows up unexpected, unannounced, and unbidden as He did to Jacob by the river
Jabbok in the Transjordan while Jacob was expecting to encounter Esau or as He did to Ezekiel
by the Kebar River or Canal in Babylon.104 God’s calling of Moses was an example of the wind
of the Holy Spirit’s unpredictable and unanticipated calling to follow the LORD’s guidance, a
guidance which Moses needed to obey.
When God called to Moses from the midst of the bush (Exodus 3:4, NKJV), Yahweh
declared how, because He had surely seen the oppression of His people who were in Egypt and
had heard their cry because of their taskmasters, He had come down to deliver them out of the
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hand of the Egyptians and to bring them up from that land to a good and large land flowing with
milk and honey (Exodus 3:7-8, NKJV), the Promised Land. For this task, Yahweh stated how He
would send Moses to Pharaoh that he may bring His people, the children of Israel, out of Egypt
(Exodus 3:10, NKJV). With this declaration, Yahweh instructed Moses, in faith, to go against
one of the greatest and mightiest nations of the earth existing during this period. Through a
Divine encounter, a leader is commissioned to do battle with those forces that oppose God’s
people.105
Moses initially questioned his adequacy for this task (Exodus 3:11, NKJV), being filled
in consequence of his humility with distrust of his own power and fitness,106 yet God assured
Moses that He would be with him (Exodus 3:12, NKJV) and declared that the sign that He had
sent Moses would be how, when Moses had brought the people out of Egypt, they would serve
God on Mount Horeb (Exodus 3:12, NKJV). God’s answer contained two important elements: a
promise of help and guidance (“I will be with you”) and a fulfillment sign. For God to “be with”
someone is that He provides that person direct, special help and guidance that, in turn, can cause
people to recognize person's worth and/or authority in given circumstances.107 A fulfillment sign
is a confirmation that a prophet or leader has completed a key part of a task assigned him by
God. The fulfillment sign for Moses’ call was a successful exodus followed by arrival at Mount
Sinai and worship there by all the people.108 Douglas K. Stuart noted that this aspect is
significant because it is not merely measurable by the movement of the people from one place to
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another, but also by their movement from one faith to another. The Israelites would get to Sinai,
yet, more importantly, they would get to saving belief in the only true and living God.
Fulfillment signs require faith since they promise proof to come after an interval of time rather
than immediately. By this process, they encourage faith.109 This sign of worshipping God upon
Mount Horeb was one indeed that demanded faith itself yet which, at the same time, was a sign
formed to inspire courage and confidence.110
Certainly, the Israelites needed to have faith and assurance that God would deliver them,
and Moses especially needed to be faithful considering how God was instructing him to be His
servant for bringing the Israelites out of Egypt. Moses needed to trust and obey Yahweh first in
order to see the sign fulfilled.111 Although Moses was apprehensive because of his slowness of
speech and slowness of tongue (Exodus 4:10, NKJV), he, nevertheless, obeyed God and went
forward in faith of what Yahweh was going to accomplish for his life and the nation Israel. In
addition to Moses, the Israelites themselves went forward in faith by Yahweh’s miraculous
direction as they journeyed in the wilderness. When the Israelites departed Egypt, the LORD went
before them by day in a pillar of cloud to lead the way, and by night in a pillar of fire to give
them light for going by day and night. Yahweh did not take away the pillar of cloud by day or
the pillar of fire by night from before the people (Exodus 13:20-21, NKJV).
The verses in Exodus concerning the pillar of cloud by day and the pillar of fire by night
provide circumstantial information about how God regularly and consistently guided the people.
By focusing on the theme of divine guidance, they provide an explanation as to how Yahweh led
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the people from one location to another.112 Furthermore, the cloud of Yahweh was above the
tabernacle by day, and fire was over it by night, in the sight of all the house of Israel, throughout
all their journeys (Exodus 40:38, NKJV). Whenever the cloud was taken up from above the
tabernacle, the children of Israel would go onward in all their journeys. Yet, if the cloud was not
taken up, then the Israelites did not journey till the day that it was taken up (Exodus 40:36-37,
NKJV). Certainly, this pattern symbolized the spiritual principle that the Israelites needed to go
when God told them to go and stop when God told them to stop. The LORD’s children needed to
consistently live by faith in Him to guide and direct their every movement into His perfect,
pleasing desire for them.

Joshua and the Israelites
Similarly, Yahweh God directed Joshua into what should be done for the conquest of the
Promised Land. In Joshua 1, Yahweh instructed Joshua and all the Israelites to arise and cross
over the Jordan to the land which He was giving to them, the sons of Israel (Joshua 1:2, NASB).
Every place that the sole of Joshua’s foot would tread upon Yahweh had given him, as He said to
Moses. No man would be able to stand before Joshua all the days of his life. As Yahweh was
with Moses, in the same manner He would be with Joshua. Yahweh would never leave Joshua
nor forsake him (Joshua 1:3-5, NKJV). Marten H. Woudstra noted that underlying this
expression is the biblical assumption of a personal God whose existence is not proved yet forms
the tacit starting point of all biblical revelation. In Numbers 27:21, Joshua and Israel’s military
acts (their “going out” and “coming in”) are made dependent upon priestly mediation by means
of the Urim, yet this aspect act does not preclude more direct revelations on God’s part. In

112

Alexander, Exodus, 265.

169
general, it may be said that Joshua, no less than his great predecessor, receives his orders directly
from God, thereby meaning that, in all instances, Israel’s true Leader is the Lord.113
Within this Divine instruction, portions of the verses in Joshua 1 are very similar to
Deuteronomy 11:24-25a, in which passage Moses promised the Israelites the land and God’s
protection.114 Such careful repetitions assure that God was indeed committed to keeping His
promises. The very same words He had uttered earlier through His servant Moses indicate that
there was no reneging on the promises and no “revising” of them. Both passages reference earlier
promises of God, beginning with the promises to Abraham in Genesis 12:7 and Genesis 15:1820.115 Moreover, the words “I will be with you” in Joshua 1:5 reference identical promises made
to Isaac in Genesis 26:3, Jacob in Genesis 31:3, Moses in Exodus 3:12, and Joshua himself in
Deuteronomy 31:8, 23. The promise to Moses in Exodus 3:12 is especially significant,
considering how it is connected with the revelation of God’s very name, “Yahweh” in Exodus
3:14-15. This God, Whose name was Yahweh, promised Moses that He would be with him.
Yahweh’s name was inextricably connected with this idea of His keeping covenant to be with
His people.116 Joshua’s preparation for conquest (31:6, 8, 23). Yahweh is the God of Israel Who
accompanies, leads, protects, fights, and goes with the people He has chosen for his work.117 The
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Israelites needed to ﬁght in accordance with God’s explicit direction, and their allotment of the
land needed to follow God’s guidance.118
Thus, Yahweh was displaying to Joshua how He was Israel’s covenant God faithful to
His promises and Who would guide and direct Joshua in every circumstance as He did with the
Patriarchs and Moses. Under Moses’ leadership, Joshua had experienced God’s faithfulness and
omnipotence in times of seemingly insurmountable obstacles.119 As Israel’s leader, Joshua would
behold further victories as Yahweh would guide him and be with him. The Lord’s words imply
coming opposition, yet this opposition would come to naught. The guarantee of success would be
the Lord’s unfailing presence and aid.120 Correspondingly, Joshua, as Yahweh instructed, needed
to be strong, of good courage, and very courageous (Joshua 1:6-7, NKJV). The Hebrew word
translated as “be strong,” qz~j&, a form of the word qz~j,* is “be(come) strong,”121 and the Hebrew
wordings translated as “and good courage” and “and very courageous,” Jm*a$w\ and da)m= Jm^a#w\,
contain forms of the word Jm@a*, “be stout, alert, strong, alert, bold, be solid, hard.”122 The usage
of the Hebrew word da)m=, “exceedingly,” “much,” “force,” and “abundance”123 in the
terminology da)m= Jm^a#w\ would have the connotation that Joshua needed to be exceedingly
courageous and firm in Yahweh God.
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The Hebrew designation Jm*a$w\ qz~j,& “‘be strong and of good courage,’” appears elsewhere
in contexts where a king commissions subordinates to take specific acts. For example, David
commissioned Solomon to build the Temple, and Hezekiah appointed military officers to lead
the fight against the invading Assyrians.124 In Joshua 1:6, the context directly parallels the
wording of Deuteronomy 31, where Moses and Yahweh invoke it in appointing Joshua as
Moses’ successor.125 The word repetition verbally links the two contexts, implying that here, in
Joshua 1:6, Yahweh formally installs Joshua in the office to which He had appointed him in
Deuteronomy 31.126 Certainly, the admonition described the attitude which Joshua needed to
possess,127 and, according to Trent C. Butler’s analysis, the exhortations are not really a call to be
vigorous in waging war. Rather, they are primarily an injunction to trust and depend upon the
Lord.128
Yahweh further instructed Joshua to be strong and very courageous for observing to do
according to all the law which Moses His servant commanded him. Joshua was not to turn from
the Law to the right hand or to the left and was not to let the Book of the Law depart from his
mouth. Rather, Joshua needed to meditate in the Law day and night (Joshua 1:7-8, NKJV). The
Hebrew wording translated as “but you shall meditate,” t*yg!h*w+, is a form of the word hg*h*, to
murmur, applied to the cooing of doves; the lamenting or sighing of men; the growling of the
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lion over his prey; or to utter and speak.129 The basic word form hgh as well as has the
connotations of reading in an undertone or pondering by talking to oneself.130
Correspondingly, the Hebrew verb hg*h* includes participation in an activity—including
muttering, groaning, or uttering—which is performed “aloud” and not silently, acts involving the
heart, mind, and mouth.131 Instead of meaning theoretical speculation about the law, hg*h* means a
practical study of the law for the purpose of observing it in thought and action or carrying it out
with the heart, the mouth, and the hand.132 This diligent, practical study of Yahweh’s Torah or
Law would as well be Divine guidance for Joshua as he would be guided from God’s written
Word in the way he needed to go, thereby making his way prosperous and having good success
(Joshua 1:8, NKJV). Joshua’s ministry as God’s leader for Israel involved Yahweh God directing
Joshua in every circumstance and Joshua obeying the LORD in faith without leaning upon his
own understanding.
This truth is manifest in the Jericho account. When Joshua went by Jericho (Joshua 5:13,
NKJV) following the Israelites’ crossing into the Promised Land, the Commander of Yahweh’s
army stood opposite Joshua (Joshua 5:13-14, NKJV), and Yahweh provided Joshua explicit
instructions for how to go against and conquer Jericho. The Israelites were to march around the
city, all the men of war once for six days, the seven priests bearing seven trumpets of rams’
horns before the ark. On the seventh day, the Israelites were to march around the city seven
times, the priests would blow the trumpets, and, when the priest made a long blast with the ram’s
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horn and when the Israelites heard the trumpet’s sound, all the people needed to shout with a
great shout. The city’s wall would go down flat, and the people would go up, every man straight
before him (Joshua 6:3-5, NKJV).
God’s instructions to Joshua about the taking of Jericho contain no reference to military
strategy, rather indicating that it is essentially to be a ritual ceremony.133 Although this
commandment was utterly illogical from a human military standpoint and the circumstance itself
was exceptionally difficulty as Jericho was securely shut with none coming in or out (Joshua 6:1,
NKJV), Joshua, against human wisdom, obeyed in faith the LORD’s direction without
questioning. Where the wind of God’s Spirit moved, there Joshua went. The outcome was that
Yahweh accomplished what He said would occur. On the seventh day, the people shouted when
the priests blew the trumpets, Jericho’s wall fell down flat, and the Israelites went up into the
city, every man straight before him, and they took the city (Joshua 6:15, 20, NKJV).

David
Another vital example of God’s direct guidance for the individual within Israel’s history
concerns David. Throughout David’s life as described in the Hebrew Bible, Yahweh God guided
David at specific, important points to make the correct decisions in precarious circumstances.
When David was fleeing from Saul and dwelt in Mizpah of Moab, the prophet Gad said to David
to not stay in the stronghold and to instead depart to the land of Judah (I Samuel 22:3, 5, NKJV).
A number of these types of instances involved David inquiring of the LORD to know exactly
what needed to be done. In I Samuel 23, David, being aware that the Philistines were fighting
against the city of Keilah and were robbing the threshing floors, inquired twice of Yahweh
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whether he should go and attack these Philistines (I Samuel 23:1-2, NKJV), and Yahweh
answered by saying for David to go, attack the Philistines, and save Keilah, for He would deliver
the Philistines into David’s hand (I Samuel 23:2-4, NKJV).
The inquiries to God concerning whether David should go to Keilah and attack the
Philistines, together with their divine responses, are reminiscent of similar inquiries and
responses during the Judges’ period, and these types of inquiries usually made use of the sacred
lots, the Urim and Thummim, stored in the priestly ephod.134 After saving Keilah’s inhabitants,
David, when knowing that Saul plotted evil against him to besiege David and his men at Keilah,
instructed Abiathar the priest to bring the ephod (I Samuel 23:9, NKJV) for the purpose that he
might use the Urim and Thummim to inquire of the Lord135 concerning if the men of Keilah
would deliver him into Saul’s hand and if Saul would come down (I Samuel 23:11, NKJV).
Yahweh affirmed that both incidents would occur, and David, because of God’s word for him,
went with his men from Keilah to wherever they could go (I Samuel 23:11-13, NKJV).
David would similarly use the ephod to inquire of Yahweh when the Amalekites had
attacked Ziklag where David and his men were dwelling and took captive the men’s wives, sons,
and daughters (I Samuel 30:1, 3, NKJV). Although David was initially greatly distressed, David
strengthened himself in Yahweh his God, asked Abiathar the priest to bring the ephod to him,
and inquired of Yahweh if he should pursue the Amalekite troop and overtake them (I Samuel
30:6-8, NKJV). Yahweh answered David to pursue, for David would surely overtake the
Amalekites and without fail recover all. In obedience to the LORD, David attacked the
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Amalekites from twilight until the evening of the next day and recovered all that the Amalekites
had carried away (I Samuel 30:17, 18, NKJV).
Moreover, David, as king over Israel, is described on two occasions of inquiring of
Yahweh concerning battles against the Philistines (II Samuel 5:19, 23-25, NKJV), and, during
David’s kingship, the prophets Nathan and Gad exhorted David with Yahweh’s words of
blessings, encouragement, and rebuke, whether Yahweh’s promise concerning David’s house
and seed (II Samuel 7:11-16, NKJV), Yahweh’s rebuke of David for his adultery with Bathsheba
and murder of Uriah (II Samuel 12:7-12, NKJV), or Yahweh’s words concerning the census and
the judgment of the plague (II Samuel 24:13, 18, NKJV). Although David, a man after God’s
own heart (I Samuel 13:14, NKJV), sinned during his life, he was, nevertheless, sensitive to the
LORD’s direction and sought God’s guidance and presence amidst distress and persecution.

The Exiled Jews Obeying God’s Voice
Furthermore, Yahweh’s guidance for His children is evident in the account of the Jews
coming out of Babylonian exile. When the seventy years of the Babylonian captivity136 which
Yahweh declared through Jeremiah (Jeremiah 25:11-12, NKJV) had elapsed,137 Yahweh stirred
up the spirit of Cyrus, king of Persia, in his first year, which began in Nisan 538 B.C.,138 in order
that he might make a proclamation throughout all his kingdom and place it in writing (Ezra 1:1,
NKJV). Cyrus declared that Yahweh God had commanded him to build Yahweh a house at
Jerusalem which is in Judah, and Cyrus exhorted any who were of Yahweh’s people to go up to
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Jerusalem which is in Judah to build the house for Yahweh God. For whoever was left in any
place where he dwelt, the men of his place needed to help him with silver and gold, with goods
and livestock, besides the freewill offerings for the house of God which was in Jerusalem (Ezra
1:2-4, NKJV).
In the prophecies of Isaiah, Yahweh proclaimed how Cyrus was His shepherd, who
would perform all Yahweh’s pleasure, saying to Jerusalem, “‘You shall be built,’” and to the
temple, “‘Your foundation shall be laid’” (Isaiah 44:28, NKJV). In Ezra 1:1-4, this prophecy is
manifested as Yahweh stirred up Cyrus’s spirit. The Hebrew wording translated as “stirred up,”
ryu!h,@ is a form of the word rWu, “rouse oneself,” “awake,” or “incite.”139 The most significant
use of this word is in the causative with God as its subject. Here one sees God’s active
involvement in history. God is in complete charge, manipulating his plan. All God’s actions are
purposeful,140 inasmuch as the wind of the Spirit blows where it wishes. Concerning Cyrus,
Franz Delitzsch noted that Jahve moved Cyrus, made him willing.141
The wind of Yahweh’s Holy Spirit aroused Cyrus to permit the Jews to go back to Judah
and Jerusalem to fulfill Yahweh’s purpose for them to dwell in the Promised Land and build the
Temple. With Cyrus’ decree, the heads of the fathers’ houses of Judah and Benjamin, and the
priests and the Levites, with all whose spirits God had moved, arose to go up and build the house
of the LORD (Ezra 1:5, NKJV). The Hebrew wording translated as “had moved” in Ezra 1:5,
ryu!h,@ is the very word form used in Ezra 1:1 pertaining to Yahweh stirring up Cyrus’ spirit.
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God’s Spirit as well moved this distinct segment of the exiled Jews to go build the
Temple in Jerusalem and dwell in the Promised Land. Those who opted to go back were the ones
who responded to Divine prompting.142 That this spiritual encouragement was necessary may
suggest that the journey was perceived to be a daunting one and may also imply that not all the
“heads of Benjamin and Judah, priests and Levites” were willing to make the trip. However, the
emphasis is laid very much on the receptivity and spiritual sensitivity of those who were willing
to make the journey and the Divine initiative of Yahweh, Who stirs up or rouses.143 These Jews
obeyed God’s leading in faith, going where the Holy Spirit led them. Thus, from Abraham to the
Jewish exiles, Israel’s history was one of God’s children being moved by the j^Wr, the Holy Spirit
of God, into the task and purpose which the LORD intended for them as well as the obedient faith
which these servants of God displayed in answering God’s calling, even when that which was
ahead of them could be dangerous and unknown.

The Writings and the Prophets
Throughout the Writings and the Prophets, the concept of Yahweh God’s guidance and
direction is further conveyed and correlated with God’s Spirit. In Proverbs 8:14, the personified
wisdom, which comes from God, declares, “‘Counsel is mine, and sound wisdom; I am
understanding, I have strength’” (NKJV). The Hebrew word translated as “counsel,” hx*u,@ is
“counsel” or “purpose,” the counsel of the Lord being eternal, standing forever, and grounded in
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the unchangeableness of God Himself.144 The Hebrew word translated as “‘and sound wisdom,’”
hY`v!Wtw+, contains a form of the word hYvWT, “wisdom” or “sound knowledge,” including sound
efficient wisdom, the sound judgment or wisdom that leads to practical success.145 God’s
wisdom and counsel are essential for being successful, prosperous, and blessed in accordance
with the LORD’s will, for by wisdom kings reign and the rulers decree justice (Proverbs 8:15,
NKJV).
In Proverbs 3:5, the writer exhorts the reader, “Trust in the LORD with all your heart, and
lean not on your own understanding; in all your ways acknowledge Him, and He shall direct
your paths” (NKJV). Inasmuch as true prosperity comes from God alone and God knows the
right way to the right ends and what benefits individuals, He is able to free people from what
does them harm, and it is their duty and safety to place their confidence wholly in Him, not
trusting to our own judgment.146 Significantly, David petitioned Yahweh in Psalm 143:10,
“Teach me to do Your will, for You are my God; Your Spirit is good. Lead me in the land of
uprightness” (NKJV). According to Craig C. Broyles, only here and potentially Psalm 139:7, 10
is mention made of God’s Spirit as the agent of guidance.147 The psalmist’s spirit yielded to the
Spirit of God, Whom the psalmist asked to lead him on level ground. Implicit in this prayer is the
psalmist’s recognition that, without Divine leading, the path of life will be bumpy and
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treacherous, full of dangers. As in Psalm 32:8 and Psalm 139:24, the psalmist is confident that
the Lord will lead him in the way he needs to go.148
Within the prophetic Scriptures, the prophets sought consistent leading and direction
from God as to what they should say to Israel, and the LORD gave His prophets specific visions
and messages to declare. Peter himself would note that, instead of prophecy coming by the will
of man, holy men of God spoke as they were moved—ferovmenoi, a form of fevrw, “carry,”
“bring,” “bear,” “borne (along), as by a mighty wind”149—by the Holy Spirit (II Peter 1:21,
NKJV). In Amos 7:14-15, Amos declared that he was no prophet, nor was he a son of a prophet,
instead being a sheepbreeder and a tender of sycamore fruit, and that Yahweh took—yn]j@QY* ]w~,
derived from jq^l,* “take (get, fetch), lay hold of (seize)”—Amos as he followed the flock, saying
to him, “‘Go, prophesy to My people Israel’” (NKJV). In Jeremiah 1:4-5, the word of Yahweh
came to Jeremiah, saying how, before Yahweh formed Jeremiah in the womb and before
Jeremiah was born, Yahweh knew him, sanctified him, and ordained him to be a prophet to the
nations (NKJV). For the prophets overall, the Lord increased the prophet’s understanding as well
as gave him commands and messages to be presented in exactly the form in which they were
given.150 Crucial to this specific guidance and direction from Yahweh God was the j^Wr, the Holy
Spirit. Numerous Old Testament passages refer to the j^Wr in correlation to the gift of prophecy.
The influence of the j^Wr on the prophets resulted in a variety of manifestations, including
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prophesying, reception of both auditory and visual revelations, inspiration, and the proclamation
of messages.151
An excellent example of a prophet being moved by the wind of Yahweh’s Spirit and
proclaiming the Spirit’s life-giving efficacy is Ezekiel. Ezekiel was taken into exile with a large
number of deportees around 597 B.C. Ezekiel served initially as a priest, yet, after God’s
judgment on Israel, he was called to be a prophet, being sent to Israel with powerful messages of
judgment and interpretations concerning Yahweh’s imminent punishment.152 The noun j^Wr
occurs fifty-two times in the Book of Ezekiel, and its translation covers the full semantic range
that the word signifies throughout the Old Testament.153 Earlier in this chapter, the Ezekiel 37
passage was described for noting how the wind was a type of the Holy Spirit, as evident by how
the Hebrew word j^Wr is translated as “Spirit,” “breath,” and “wind” in the passage. This word
j^Wr bears at least three different nuances within the Ezekiel 37:1-14 segment: agency of
conveyance in Ezekiel 37:1, direction in Ezekiel 37:9c, and agency of animation in Ezekiel 37:56.154 Robert B. Chisholm, Jr. noted that usage is important when evaluating the meaning of a
word or phrase, yet context is the determinative factor.155
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According to LaMar Eugene Cooper, Sr., the same word j^Wr may be translated by any
one of the three words “breath,” “wind,” or “spirit” according to the context.156 Nevertheless, the
source of the j^Wrh*, “the breath,” is tojWr uB^r=a^, “the four winds,” meaning “the four
directions,”157 the four points of the compass.158 Because of this description, the proper
translation of j^Wrh* in Ezekiel 37:9 would appear to be “the wind,” a literal wind coming from
the four compass directions to breathe life into the slain. However, this miraculous, life-giving
wind is not an ordinary, natural aspect of the Creation. Being used with the Hebrew wording
“and breathe,” yj!pW, which contains an imperative form159 of the Hebrew verb jp^n,` “to blow
breath,”160 the same verb used in the Genesis 2:7 creation context161 of Yahweh breathing into
man’s nostrils the breathe of life (NKJV), the j^Wr is God’s Spirit Who was to give breath to the
dead bodies.162 In Ezekiel 37, the “Spirit” of God is identified with the vision’s “breath” and
“four winds.” The wind is a metaphor for Yahweh God’s Holy Spirit, being one of the clearest
Old Testament passages for how wind represents the Holy Spirit and the Spirit’s movement.
Therefore, a Scripturally erudite Pharisee and Jewish religious teacher as Nicodemus should
have readily understood the biblical significance of Jesus describing the Spirit’s movement using
the wind imagery.
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Earlier in Ezekiel’s prophecy, the Holy Spirit’s task of guiding and leading is explicitly
conveyed in Ezekiel’s calling by God. In the fifth year of King Jehoiachin's captivity, the word
of Yahweh came expressly to Ezekiel the priest, the son of Buzi, in the land of the Chaldeans by
the River Chebar, and the hand of Yahweh was upon him there (Ezekiel 1:2-3, NKJV). As
Ezekiel was among the captives by the River Chebar, the heavens were opened, and he saw
visions of God (Ezekiel 1:1, NKJV). As G. A. Cooke noted, Ezekiel began his ministry by a
direct, personal encounter with Jahveh. The revelation of God’s Being and purpose came to
Ezekiel in the form of a vision, and it constituted Ezekiel’s call to the work of a prophet.163
Ezekiel’s calling, therefore, is indicative of God’s direct guidance and beckoning to Ezekiel for
the prophetic ministry.
In Ezekiel 1:4, Ezekiel beheld a whirlwind, hr*u*s= j^Wr, coming out of the north, a great
cloud with raging fire engulfing itself, with brightness all around it and radiating out of its midst
like the color of amber, out of the midst of the fire (NKJV). From within the whirlwind came the
likeness of four living creatures, having the likeness of a man. Each one had four faces—the face
of a man, the face of a lion, the face of an ox, and the face of an eagle—and each one had four
wings (Ezekiel 1:5-6, 10, NKJV). Their legs were straight, and the soles of their feet were like
the soles of calves’ feet. The creatures did not turn when they went; instead, each one went
straight forward (Ezekiel 1:7, 8, NKJV). These creatures appear to bear Yahweh’s throne, and,
moving directly toward Ezekiel, they are guided by the j^Wr.164 The creatures went wherever the
spirit, j^Wr, wanted to go, and they did not turn when they went (Ezekiel 1:12, NKJV).
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Thus, the creatures’ motivating power is solely described as coming from the j^Wr. This
“spirit” pertains to the Divine Spirit of the One Who sat on the throne above the creatures, Who
was enabling and directing the creatures’ movements.165 The Spirit of God is sometimes
described as the manifestation of God in His omnipresence, as evident by David’s rhetorical
question to Yahweh,166 “Where can I go from Your Spirit? Or where can I flee from Your
presence?” (Psalm 139:7, NKJV), the Spirit which goes to all points of the compass.167 This
conception is the one which appears to be implied in the Ezekiel passage, inasmuch as God’s
Spirit directed the creatures to go specifically wherever the Spirit decided to go, “as the
expression of the divine will.”168
As the Spirit led, the creatures obediently followed the Spirit’s guidance. Wherever the
spirit wanted to go, the living creatures went, because there the spirit went (Ezekiel 1:20, NKJV),
and the wheels beside the living creatures (Ezekiel 1:15, NKJV) within this vision were lifted
together with them, for the spirit of the living creatures was in the wheels. When the creatures
went, the wheels went; when the creatures stood, the wheels stood; and, when the creatures were
lifted up from the earth, the wheels were lifted up together with them, for the spirit of the living
creatures was in the wheels (Ezekiel 1:20-21, NKJV). The Divine Spirit which controlled the
beings’ wings in flight as well controlled the wheels on the ground and kept them attached when
the apparatus was airborne. The whole was an extension of the omnipresent Spirit.169 God’s Holy
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Spirit was guiding the living creatures’ and wheels every movement. Where the wind of the
Spirit went, the creatures and wheels went.
This vital principle of Spirit-led guidance by the j^Wr of God has implications for the
entirety of Ezekiel’s prophecy. The j^Wr was active in bringing the creatures toward Ezekiel in
his vision, and, in the same manner as the j^Wr actively moved the creatures, the j^Wr would move
and motivate Ezekiel in his prophetic office.170 Ezekiel not only spoke of the power of the Spirit.
He embodied the Spirit’s power in his own person.171 The j^Wr empowers the prophet, brings him
into the Lord’s presence, and shapes Ezekiel into a ready servant of the Lord.172 In Ezekiel 1:3,
Yahweh’s hand was upon Ezekiel by the River Chebar (NKJV), and, in Ezekiel 2:2, the Spirit
entered Ezekiel when Yahweh spoke to him and set him on my feet, and Ezekiel heard Yahweh
Who spoke to him (NKJV).
This experience occurs often in the Book of Ezekiel and underlines the enabling of the
prophet by the j^Wr for his difficult task, and the Ezekiel 2:2 description of the j^Wr coming into
Ezekiel implies possession by the Spirit for the completion of Ezekiel’s role.173 In Ezekiel 3:14,
the j^Wr, Spirit, lifted Ezekiel up and took him away, and Ezekiel went in bitterness (NKJV). The
Spirit lifted Ezekiel up contrary to Ezekiel’s desire.174 In Ezekiel 3:24, the Spirit entered Ezekiel,
set him on his feet, and spoke with him and said to him, “‘Go, shut yourself inside your house’”
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(Ezekiel 3:24, NKJV). In Ezekiel 8:1,3, the hand of the Lord Yahweh was upon Ezekiel, and the
Spirit lifted Ezekiel up between earth and heaven, bringing Ezekiel in visions of God to
Jerusalem (NKJV).
Prophetic texts often use the wording “hand of Yahweh” to describe Yahweh’s
possession and empowering of a prophet. The phraseology occurs seven times in Ezekiel. Often
in correlation with the revelation of Divine visions and the Spirit’s activity. The j^Wr in the
Ezekiel 8 passage transfers Ezekiel by way of vision to prepare the prophet fir his prophetic
proclamation.175 Similarly, the Spirit lifted Ezekiel up in Ezekiel 11:1 and brought him to the
East Gate of Yahweh’s house, which faced eastward (NKJV), and instructed Ezekiel to prophesy
against them who devised iniquity and gave evil counsel in the city Jerusalem (Ezekiel 11:2, 4,
NKJV). Thus, the Spirit inspired the prophet with the very words he was to speak.176
Furthermore, the same j^Wr which moved the cherubim177 with the wheels beside them in Ezekiel
11:22 moved Ezekiel and manifested to him visions by the <yh!l)a$ j^Wr,178 the Spirit of God, for
the Spirit took Ezekiel up and brought him in a vision by the Spirit of God into Chaldea, to those
in captivity (Ezekiel 11:24, NKJV). In Ezekiel 37:1, the hand of Yahweh brought Ezekiel out in
the Spirit of Yahweh, hwhy j^Wr, and set Ezekiel down in the midst of the valley (NKJV), and, in
Ezekiel 43:5, the Spirit lifted Ezekiel up and brought him into the inner court as the glory of
Yahweh filled the temple (NKJV).
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Overall, the various workings of the j^Wr in Ezekiel’s life characterize him as a man of the
Spirit. Ezekiel’s entire prophetic experience is displayed as one motivated and directed by the
j^Wr.179 Where the wind of God’s Holy Spirit moved, there Ezekiel went and obeyed as the Spirit
instructed. In truth, this analysis by Richard E. Averbeck is the fundamental concept of the Old
Testament prophetic witness as well as the entire Hebrew Bible’s testimony, the concept being
that God’s children are dependent upon the Spirit of God to empower and guide them on the path
that He has called them to walk.180 Using the analogy of a sailboat, Averbeck noted that wind is
what moves the sailboat along only as the sails are up. God’s people must put up the sails, and
only God can make the wind blow.181 The LORD sends the wind of His Spirit to guide and direct,
and God’s covenant children who are “born of the Spirit” must obey the Spirit in faith as He
leads them. This Spirit-led guidance is foundational to the outworking of the biblical, Hebrew
faith.

Divine Guidance in Intertestamental Judaism
The principle of God’s Spirit guiding and directing the LORD’s children was similarly
apparent throughout Intertestamental Judaism. Specifically, the Second Temple Jewish theology
of the Holy Spirit’s direction was concentrated on internal and external manifestations of God’s
instruction, the internal display being the Spirit’s association with Divine wisdom and the
external display being the certain instances wherein God’s voice was believed to have audibly
spoken concerning matters of importance.
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The Holy Spirit and Wisdom
As analyzed in the prior chapter, various Jews of the Intertestamental Period often did not
perceive of widespread, external manifestations of God’s Spirit—especially in terms of prophetic
announcements—occurring in their time. Yet, certain Jews did acknowledge the Holy Spirit’s
current work for providing Divine Wisdom.
Throughout the Second Temple Jewish writings, wisdom is given increased importance
and value as a gift which God provides. Nickelsburg commented how Sirach 24, the Wisdom of
Solomon, and 1 Enoch 42, as does Proverbs 8, attest a developing tendency to hypostatize and
concretize God’s wisdom and eventually to “embody” it in a heavenly figure.182 Conveyed as a
female character in the heavenly court, she, wisdom, is an active agent at creation, and she
sustains and upholds the universe.183 In the Wisdom of Ben Sirach, written between 196 and 175
B.C.184 by Joshua Ben (“the son of”) Eleazar Ben Sira, a professional sage and scribe who
studied and taught in Jerusalem during the first quarter of the second century B.C.,185 described
wisdom as coming forth from the mouth of the Most High and as a mist covering the earth.186 As
Ben Sira wrote, “all wisdom cometh from the Lord, And is with Him for ever.”187
This wisdom held sway over every people and nation before the Creator of all things
gave wisdom the commandment to dwell in Jacob and have Israel as an inheritance.188 Dwelling
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in Israel, wisdom operated as a Divine power in the Torah and in its exposition by the sages.189
The writer of I Baruch exhorted Israel to hear the commandments of life, giving ear to
understand wisdom,190 for Israel had forsaken the fountain of wisdom, the way of God, whereby
Israel would have dwelled in peace forever had the nation walked in it.191 Correspondingly, I
Enoch 42 concerns how wisdom, who had a dwelling place assigned her in the heavens, went
forth to make her dwelling among the children of men.192 The unrighteous went forth from
wisdom’s chambers, yet, those, whom wisdom sought not, she found.193 Wisdom, present in the
righteous sages, had been maltreated by the wicked.194
Certainly, wisdom was understood in Intertestamental Judaism as a fundamental quality
of God Himself, a quality bestowed to the righteous ones who obeyed God’s precepts yet kept
from the wicked. Wisdom was based upon God’s way and commandments, being the effulgence
of God’s glory, holiness, and goodness. Thus, Divine was wisdom was pivotal for being guided
by the Lord. From one perspective, God’s wisdom was believed to be found in the
commandments, the Torah. In the midrash commentary Sifre Devarim, God’s commandments,
described as the wisdom of Israel, are conveyed as guiding the individual in this world, at the
point of death, and in the days of Messiah for entrance into the world to come.195
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Within this work, the conception of Torah-as-wisdom complements the normative and
legalistic model and undergirds it with substance and justification.196 Ishay Rosen-Zvi, writing
about how the Tannaitic literature uses the term “wisdom,” noted that the identification between
wisdom and Torah is complete and clear to the rabbis to the point that it does not require the
mediation of the biblical sources to maintain it.197 In midrash, it is not the torah that is
transformed into wisdom. Rather, wisdom becomes one with torah, until it almost loses any
distinct characteristic. Instead of having to be “wisdomized,” Torah, by definition, is wisdom.198
For the Tannaim, Torah and wisdom are “simply synonyms.”199 According to the Mishnaic
writing m. Baba Meşi‘a 2:11, the teacher that teaches the individual wisdom brings him into the
world to come.200 Rosen-Zvi understands this concept to be that the rabbi’s task was to teach a
person wisdom, the Torah.201
W. D. Davies similarly noted how wisdom was equated with the Torah during
Intertestamental Judaism. Davies conveyed how there is a close connection between wisdom and
law in Sirach, I Enoch, and Wisdom of Solomon.202 According to Davies, wisdom, from early
times, had been associated with Torah,203 as it was in Deuteronomy 4:6, wherein Moses
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described Yahweh’s statutes and judgments as the Israelites’ wisdom and understanding
(Deuteronomy 4:6, NKJV). Interestingly, the work I Enoch contains various passages where it is
claimed that wisdom, in its fullness, is the mark of the Messianic existence.204 For example, I
Enoch 48:1 concerns the fountains of righteousness and wisdom from which those who drank
were filled with wisdom when the Son of Man was named in the presence of the Lord of
Spirits,205 I Enoch 49:1-2 involves wisdom being poured out like water as the Elect One stands
before the Lord of Spirits,206 and I Enoch 51:3 pertains to the Elect One disseminating wisdom as
follows: “And the Elect One shall in those days sit on My throne, and His mouth shall pour forth
all the secrets of wisdom and counsel: for the Lord of Spirits hath given (them) to him and hath
glorified him.”207 In Davies’ opinion, with wisdom in its fullness being available during the
Messianic period, the Torah in its fullness will as well be established.208
For Intertestamental Judaism, God’s wisdom was God’s Torah. Acquiring wisdom would
have involved obeying the commandments which God provided. Yet, a portion of Second
Temple Jews nevertheless allowed the need for the Messiah, God’s Elect One, to fully bring
forth Divine Wisdom and counsel. This gracious bestowal of wisdom by God’s Elect Servant has
implications for another Intertestamental view concerning Divine wisdom, specifically the belief
that God’s Holy Spirit brings forth wisdom as the Spirit is outpoured.
In the Second Temple Jewish work, the Wisdom of Solomon, which, according to
linguistic evidence, may have been written in the first decades of the first century (perhaps
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during Caligula’s reign in A.D. 37 - A.D. 41, when Jews in Alexandria suffered severely under
Roman rule),209 the Holy Spirit is correlated with Wisdom. The writing’s initial exhortation
introduces the work’s foremost subjects—wisdom, righteousness and sin, immortality and
death—and indicates their interrelationship. In George W. E. Nickelsburg’s examination of this
Intertestamental work, Wisdom is God’s Spirit, which fills the whole world and holds all things
together, being a Divine gift that dwells within individuals.210 In Wisdom of Solomon 1:5-7, the
writer described as follows:
For the holy spirit of discipline will flee deceit.
And will start away from thoughts that are without understanding,
And will be scared away when unrighteousness approacheth.
For wisdom is a spirit that loveth man,
And she will not hold a blasphemer guiltless for his lips;
Because God is witness of his reins,
And is a true overseer of his heart,
And a hearer of his tongue:
Because the spirit of the Lord filleth the world,
And that which holdeth all things together hath knowledge of every voice.211
Prior to this description, the writer noted how wisdom would not enter into a soul that
devises evil nor dwell in a body held in pledge by sin, for the holy spirit of discipline would flee
deceit and would start away from thoughts that are without understanding and would be scared
away when unrighteousness approaches.212 Moreover, the writer explicitly described Wisdom as
the “breath of the power of God”213 and the impact which Wisdom has in this manner:
For she is a breath of the power of God,
And a clear effluence of the glory of the Almighty;
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Therefore can nothing defiled find entrance into her.
For she is an effulgence from everlasting light
And an unspotted mirror of the working of God,
And an image of his goodness.
And she, though but one, hath power to do all things;
And remaining in herself, reneweth all things:
And from generation to generation passing into holy souls
She maketh them friends of God and prophets.214
Evidently, Wisdom is a direct quality of God’s Spirit or breath and performs much of the
same tasks which the Holy Spirit has of purifying and bringing individuals into fellowship with
God, making these individuals “friends of God and prophets”215 to proclaim God’s Word. By
having God’s Holy Spirit, one has God’s wisdom, the Wisdom to make the correct decisions.
Therefore, the Holy Spirit brings Divine wisdom to God’s child. In Wisdom of Solomon 9:17, the
writer asked God, “And who ever gained knowledge of thy counsel, except thou gavest wisdom,
and sendest thy holy spirit from on high?”216 The bestowment of counsel is directly associated
with the simultaneous provision of wisdom and the Holy Spirit.
Similarly, Philo of Alexandria, who was born around 15 B.C. and died around A.D. 50,217
commented how the Divine Spirit, instead of being a motion of the air, is intellect and wisdom,
inasmuch as it flowed over Bezalel who, with great skill, constructed the Lord’s tabernacle as the
Lord filled Bezalel with the Divine Spirit and wisdom. However, the spirit, as Philo wrote,
comes upon men yet does not abide or persevere in them, because men are flesh, and the flesh’s
disposition is inconsistent with wisdom, inasmuch as it makes a bond of alliance with desire.218
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Describing the prophets, Philo outlined how the Divine Spirit takes away men’s
rationality when he commented how the mind that is in men is removed from its place at the
arrival of the Divine Spirit yet is again brought back to its previous habitation when that Spirit
departs, “for it is contrary to holy law for what is mortal to dwell with what is immortal.”219
Instead of uttering anything of his own, a prophet is only an interpreter, “another Being
suggesting to him all that he utters, while he is speaking under inspiration, being in ignorance
that his own reasoning powers are departed, and have quitted the citadel of his soul.” The Divine
Spirit has entered in and taken up its abode there, operating upon all the organization of the
prophet’s voice, and “making it sound to the distinct manifestation of all the prophecies which he
is delivering.”220 It appears that Philo believed in a type of Spirit-led guidance concerning the
Holy Spirit’s provision of Divine wisdom and prophecy, although Philo’s understanding of
prophecy consisted of the individual’s reasoning senses taken away in place of the Spirit’s
authority.
In addition, the Dead Sea Scrolls have noteworthy statements about God’s Spirit as the
source of knowledge. The writer of the Thanksgiving Hymns, 1QHa, thanked the Lord for
favoring him, his servant, with a spirit of knowledge that he may choose truth and goodness as
well as loathe all the ways of iniquity.221 This individual would seek the Lord’s spirit of
knowledge, cleaving to the Lord’s spirit of holiness.222 According to the translation by Geza
Vermes, the writer of the Thanksgiving Hymns, describing himself as the Master, knew God by
the spirit which God had given him, and, by God’s Holy Spirit, this individual had faithfully
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hearkened to God’s marvelous counsel. In the mystery of God’s wisdom, God had opened
knowledge to this person.223
Therefore, besides the prevalent Intertestamental belief of acquiring Divine wisdom from
being instructed in the Torah, various Jews in Second Temple Judaism understood the need for
God’s Holy Spirit to miraculously bestow Divine wisdom for obeying the Lord’s instructions.
This truth would complement the diligent study of the Hebrew Scriptures, inasmuch as Yahweh
God exhorted Joshua to study the Book of the Law, the Torah, for prospering. In some ways, this
emphasis upon wisdom from the Holy Spirit is not identical to the direct word of the LORD and
guidance from God displayed throughout the Hebrew Bible (although Divine wisdom itself is
prominent in the Old Testament). Yet, it is indicative that Second Temple Judaism
acknowledged and expected the Holy Spirit’s present work in providing godly wisdom and
knowledge for making correct decisions. In that sense, the concept of the Holy Spirit’s direction
for the individual was not foreign or antithetical to Intertestamental Judaism’s religious theology
and heritage. However, one must consider if the immense concentration on studying the Torah
without explicit mention of the Holy Spirit was the cause for some Jews to forget to seek God’s
Holy Spirit. Perhaps this may have been a reason why Nicodemus did not comprehend the
fullness of what Jesus was saying to him.

The Heavenly Voice
Another crucial element of Intertestamental theology concerning the Holy Spirit’s
guidance is the bat qol, lwq tB. As Hebrew for “the daughter of a voice,” the terminology bat
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qol initially signified no more than a “sound,” “tone,” or “call.”224 However, the expression
acquired among the rabbis a special use, signifying the Divine voice, audible to man and
unaccompanied by a visible Divine manifestation.225 The bat qol was a heavenly or Divine voice
which proclaimed God’s will or judgment, His deeds, and His commandments to individuals or
to a number of persons, to rulers, communities, and to whole nations.226 J. R. Van Pelt argued
that the bat qol was to be distinguished from God’s speaking to Moses and the prophets, for, at
Sinai, the voice of God was part of a larger theophany, and, for the prophets, it was the resultant
inward demonstration of the Divine will, by whatever means effected, given to them to
declare.227 The bat qol was further to be distinguished from all natural sounds and voices,
including where these were interpreted as conveying Divine instruction.228 However, the Targum
and the Midrash affirm that the bat qol was the actual medium of Divine communication to ones
as Abraham, Moses, David, and Nebuchadnezzar.229
Van Pelt noted that the conception first appears in Daniel 4:28, or Daniel 4:31 in English
Bibles,230 concerning how a voice fell from heaven, declaring to Nebuchadnezzar in Daniel 4:3132 that the kingdom had departed from him and that he would endure judgment until he knew
“‘that the Most High rules in the kingdom of men, and gives it to whomever He chooses’”
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(NKJV). Being in the Book of Daniel’s Aramaic portion, the passage contains the Aramaic word
lq*, “voice,” without the Aramaic terminology for “daughter.”231 At various points during the
Second Temple period, the bat qol from God was believed to have been proclaimed. Josephus
described concerning John Hyrcanus (135 B.C. - 104 B.C.) how, on the very same day
Hyrcanus’ sons fought with Antiochus Cyzicenus, Hyrcanus was alone in the temple, as high
priest, offering incense, and he heard a voice that his sons had just then overcome Antiochus.
Hyrcanus openly declared before all the multitude upon his coming out of the temple this word,
and the word accordingly proved true.232 According to Josephus, this event involved God coming
to discourse with John Hyrcanus.233
The account is outlined as well within the Talmudic rabbinic writings. In B. Soţah 33a,
there is a citation from a baraita, Tosefta 13:5, how Yoḥanan the High Priest heard a Divine
Voice emerging from the House of the Holy of Holies that was saying how the youth who went
to wage war in Antokhya had been victorious.234 Furthermore, there was another incident
involving Shimon HaTzaddik, who heard a Divine voice emerging from the House of the Holy
of Holies that was saying how the decree that the enemy intended to bring against the Temple is
annulled, and Gaskalgas, Caligula, had been killed and his decrees had been voided. The people
wrote down that time that the Divine Voice was heard, and, afterward, found that it matched
exactly the moment that Caligula was killed.235 Moreover, Josephus described a voice that was
heard indicating the Temple’s destruction when he noted how, at the feast which the Jews call
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Pentecost, as the priests were going by night into the inner court of the temple, as their custom
was, to perform their sacred ministrations, they said that, in the first place, they felt a quaking,
heard a great noise, and, afterwards, heard a sound as of a great multitude, saying, “‘Let us
remove hence.’”236
During the period of the Tannaim (circa 100 B.C. – A.D. 200) the term bat qol was in
very frequent usage and was understood to signify not the direct voice of God, which was held to
be supersensible, but the echo of the voice (the word bat being somewhat arbitrarily taken to
express the distinction),237 although Kaufmann Kohler and Ludwig Blau believed that the
terminology bat qol, which they defined as a “small voice,” was not an echo, instead meaning
the reverberation or hum caused by the motion of all things, which fills the whole word and
which accompanies the human voice and every other sound.238 The rabbis held that the bat qol
had been an occasional means of Divine communication throughout the whole history of Israel
and that, since the cessation of the prophetic gift, it was the sole means of Divine revelation.239
In B. Sanhedrinn 11a, there is the description of how the Sages taught that, after the last
of the prophets, Haggai, Zechariah, and Malachi, died, the Divine Spirit of prophetic revelation
departed from the Jewish people, yet, nevertheless, they were still utilizing a Divine Voice,
which they heard as a kind of echo of prophecy.240 One time, a group of Sages were reclining in
the loft of the house of Gurya in Jericho, and a Divine Voice was bestowed upon them from
Heaven, saying, “There is one here who is fit for the Divine Presence to rest upon him as it
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rested upon Moses our teacher, but his generation is not deserving of this distinction.” The Sages
set their eyes upon Hillel the Elder, trusting that he was the one indicated by the Divine Voice.241
It is noteworthy that the rabbinical conception of bath qol sprang up in the period of the
decline of Old Testament prophecy and flourished in the period of extreme traditionalism. Where
the gift of prophecy was clearly lacking, perhaps even because of this lack, there grew up an
inordinate desire for special Divine manifestations.242 Often a voice from heaven was looked for
to clear up matters of doubt and even to decide between conflicting interpretations of the law.243
In the Mishnaic passage m. ’Abot 6:2, R. Joshua b. Levi stated that, every day, a Divine voice
goes forward from Mount Horeb, proclaiming and saying, “Woe to mankind for their contempt
of the Law!”244 On one occasion, when Beit Shammai and Beit Hilel debated for three years
concerning with whose opinion the halakha agreed, a Divine voice emerged and proclaimed that
the words of both were the words of the living God.245 Rabbi Shimon bar Yohai and his son,
Rabbi Elazar, were directed at different points by a Divine voice to go back to the cave where
they were dwelling and to emerge from it.246 In the account of the oven of akbnai, a Divine voice
emerged from heaven and declared that the halakha was in accordance with Rabbi Eliezer’s
opinion in every place that he expressed an opinion.247 Interestingly, the bat qol, is sometimes
identified with the Holy Spirit. In the Sifra midrash of Leviticus 10:4, wherein Moses, upon
spilling the anointment oil on Aaron’s head, feared that too much of it had been spilled and that
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he may have derived benefit from it, the Holy Spirit reassured Moses with the words of Psalm
133:1-3.248 In the B. Keritot 5b description of the same account, the Divine voice is listed as
speaking to Moses,249 as is true in the B. Horayot 12a account.250
What is evident in the Intertestamental and rabbinic writings is how Second Temple Jews
believed that God would still speak and direct them using the momentary Divine voice
proclaiming His will, this voice sometimes being viewed as coming from the Holy Spirit.
Certainly, Divine guidance involving the Holy Spirit, although somewhat mitigated from the Old
Testament descriptions, was still upheld in Intertestamental Jewish theology and was a
noteworthy element of Second Temple Judaism. Having this witness of God’s direction from the
Hebrew Bible and Intertestamental Judaism, Nicodemus should have had greater confidence in
Jesus’ teaching of being led by the wind of the Holy Spirit. Truthfully, Nicodemus, in various
ways, had the same behavior of Zacharias when he questioned the angel Gabriel’s announcement
of John the Baptist’s birth (Luke 1:18, NKJV). As did Zacharias, Nicodemus displayed a
perplexing ignorance to the power of God which was the distinctive element of his very faith and
theology. The fundamental Jewish truths which Nicodemus, as a Jew, should have understood,
he did not. Perhaps Nicodemus’ and Zacharias’ inherently un-Scriptural and un-Jewish doubts
are examples of how Intertestamental Judaism, although having the proper foundation, had
declined in appreciating and understanding God’s gracious salvation and covenant fellowship for
His chosen nation Israel.
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Summation and Conclusion
The concepts of spiritual rebirth, water, the Holy Spirit, and the guidance from the wind
of the Holy Spirit, as delineated in Jesus’ born from above teaching to Nicodemus, are prevalent
in the Hebrew Bible and Intertestamental Jewish beliefs. Although the biblical and Second
Temple descriptions differ somewhat in their approaches to these truths, the overall similarity is
a witness to how these concepts were foundational to Judaism throughout history. Consequently,
there are principles to be gathered from the concepts described. What implications do these
fundamental Jewish truths have for Jesus’ overarching message of being born again and having
God’s new life? Furthermore, what significance do they have for Jesus’ very Person and
ministry? How are these truths brought to fulfillment and clarity in Jesus Himself? These
questions are what will be answered in the following segments.

The Necessity of the New Birth
First, spiritual rebirth—a new heart and life free from sin—is a fundamental condition
and prerequisite for having fellowship with God. Throughout the Hebrew Bible, the greatest
problem with mankind is man’s sin and rebellion against God, including the disobedience by
God’s own people, the Israelites. When God created the heavens and the earth (Genesis 1:1,
NKJV), He created man in His image (Genesis 1:26-27, NKJV), forming him from the dust of
the ground and breathing into his nostrils the breath of life, and man became a living soul
(Genesis 2:7, NKJV). God created mankind to be in fellowship with Him, calling everything that
He had made “very good” in Genesis 1:31 (NKJV), everything perfect in its kind, in order that
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every creature might reach the goal appointed by the Creator, and accomplish the purpose of its
existence.1
However, when Adam and Eve disobeyed God’s commandment (Genesis 3:6, NKJV) to
not eat of the tree of the knowledge of good and evil (Genesis 2:17, NKJV), sin and death came
into God’s Creation. As Carl Friedrich Keil wrote, “doubt, unbelief, and pride were the roots of
the sin of our first parents, as they have been of all the sins of their posterity.”2 Because sinful
man would henceforth know good and evil, Yahweh God, to prevent man from putting out his
hand and taking also of the tree of life to eat and live forever, sent Adam out of the garden of
Eden as well as placed cherubim at the east of the garden of Eden and a flaming sword which
turned every way, to guard the way to the tree of life (Genesis 3:22-24, NKJV). Adam and Eve
were driven from Yahweh God’s presence because of their sin, and their posterity would be
separated from the living God because they, as Adam, would sin against the LORD.
This sin and rebellion problem characterized Israel’s history as a nation. When Yahweh
delivered the Israelites of Egypt and established them as His people at Mount Sinai, the
Israelites’ very resistance to come before Yahweh was indicative of their sinfulness and
unwillingness to fully sanctify themselves and forsake their sin. Certainly, the Israelites would
quickly turn aside out of the way which God commanded them (Exodus 32:8, NKJV) by
imploring Aaron to make themselves gods which would go before them (Exodus 32:1, NKJV),
making for themselves a molded calf and worshipping it (Exodus 32:8, NKJV). These very
Israelites would as well rebel and reject Yahweh by refusing to enter the Promised Land
(Numbers 14:3-4, 9-10, NKJV).
1
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Because of this rebellious heart which the Israelites had, Yahweh would declare how they
were stiff-necked (Exodus 32:9, NKJV), and Asaph would write how their fathers were a
“stubborn and rebellious generation, a generation that did not set its heart aright, and whose spirit
was not faithful to God” (Psalm 78:8, NKJV). Further in Israel’s history, God’s people would
often turn away from the LORD. During the period of the judges, the Israelites forsook Yahweh
God of their fathers and served the Baals, following other gods from among the gods of the
people who were all around them, bowing down to them, and provoking Yahweh to anger
(Judges 2:11-12, NKJV). During the period of the divided monarchy, northern Israel and Judah
stiffened their necks against Yahweh’s prophets and rejected Yahweh’s statutes and covenant
that Yahweh had made with their fathers, instead following idols, becoming idolaters, and going
after the nations who were all around them (II Kings 17:13-15, NKJV). Yahweh would declare
to Ezekiel how, when the house of Israel dwelt in its own land, they defiled it by their own ways
and deeds (Ezekiel 36:16-17, NKJV), and the penalty for this disobedience was the Assyrian and
Babylonian captivity.
By their iniquity, the Israelites had placed themselves under God’s wrath and judgment
upon sin. Correspondingly, they had separated themselves from fellowship with God. In Isaiah
59:2, God’s people are informed that their iniquities had separated them from their God and that
their sins have hidden His face from them, in order that He would not hear (NKJV). In truth, this
proclamation applies not merely to Israel, but it applies as well to every individual. From other
Old Testament passages, it is evident that all mankind is sinful against Yahweh God. As David
proclaimed, “The LORD looks down from heaven upon the children of men, to see if there are
any who understand, who seek God” (Psalm 14:2, NKJV) yet they have all turned aside, together
becoming corrupt. In essence, “there is none who does good, no, not one” (Psalm 14:3, NKJV).
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Overall, man’s heart is sinful and corrupt, being contrary to God’s holiness and unable to
be in fellowship with Almighty God. Yahweh declared in Jeremiah 17:9, “‘The heart is deceitful
above all things, and desperately wicked; who can know it?’” (NKJV). The solution for this
dismal condition, therefore, is for every individual to have a new birth, a heavenly, spiritual birth
from above, God’s presence, whereby the person is made anew and born unto new life in God.
For this spiritual birth, God must give the individual a new heart, a clean heart made spiritually
alive for the person to have new life, the life of God, abiding within him. The individual is born
from above or born again because he has a new disposition to love God and diligently serve Him.
Without being spiritually born again to new life, the individual will never be able to
approach God Who is fully holy and good, in Whose presence sin cannot endure, and the
individual will never be able to love God with his entire heart and being as He ought. In Chapter
Two, it was explained how the Israelites of themselves could not be fully obedient and fully
devoted unto the LORD God because of their sinful, rebellious hearts. God needed to give the
Israelites new, obedient hearts whereby they would genuinely love Him. This truth is why Moses
instructed the Israelites to circumcise the foreskin of their hearts and be stiff-necked no longer
(Deuteronomy 10:16, NKJV). The foreskin was an imagery of sin impeding God from working
upon one’s heart. This “spiritual foreskin” of stubbornness and sin needed to be “spiritually
circumcised,” taken away by Yahweh God as the Israelites repented and submitted to Him.
Clearly, the necessity of being spiritually born anew is to correct man’s problem of
disobedience against God. According to John Goldingay, life is to be lived in accordance with
what God says.3 The Torah starts with that assumption in “portraying God laying the law down
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for the first human beings, in Genesis 1 and Genesis 2.”4 Adam and Eve, however, did not obey
God’s precept. Although Adam and Eve’s failure did not mean that, henceforth, people no longer
must decide between submission and rebellion or are not responsible for making that choice,
Genesis as well implies that there is a certain inevitability about how people make their choices,
considering how humanity’s behavior speedily and comprehensively deteriorated.5
Correspondingly, the verdict for disobedience is the death penalty,6 as evident in Yahweh
God’s declaration to Adam that, in the day in which he ate of the fruit of the tree of the
knowledge of good and evil, he would surely die (Genesis 2:17, NKJV), spiritually and
physically. The spiritual death for Adam and Eve involved loss of relationship with God and one
another,7 and the physical death was manifested due to Adam and Eve being prevented from
eating from the tree of life. After Adam had fallen through sin into the power of death, the fruit
which brought forth immortality could only do him harm, for, as Keil noted, immortality, in a
state of sin, is endless misery or “the second death” according to the Scriptures.8 This very same
penalty of spiritual and physical death is the same for all Adam and Eve’s posterity as they
transgress God’s commandments and earn the wages of sin (Romans 6:23, NKJV).
Thus, if sinful mankind is under the judgment of sin and separation from God, it is
necessary that every individual have a spiritual renewal whereby he can be brought back into
fellowship with God—the fellowship forfeited by sin—and have new life from God’s presence
to be the person God created him to be. This message of spiritual renewal was the foundation of
4
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Israel’s faith and the fervent petition of one as David, who desired God to create in him a clean
heart and renew in him a steadfast spirit (Psalm 51:10, NKJV). It was as well the great promise
of God’s eschatological salvation for Israel as outlined in the prophetic Scriptures, the promise
for God to put a new heart and a new spirit within the Israelites (Ezekiel 36:26, NKJV). Second
Temple Jews understood the spiritual rebirth concept in a similar manner, understanding the need
for God’s mercies and cleansing from sin as well as the importance of the individual sincerely
repenting, turning from sins in order to have fellowship with God. Significant was how
Intertestamental Jews applied spiritual rebirth to both Gentile converts, who were understood to
have a new life or a new beginning within Judaism, and God’s new creation, specifically the
world to come. In truth, the spiritual rebirth and new life concept is fundamentally Jewish.

Water and Cleansing from Sin
Second, for the individual to have new life and the new heart which the LORD provides,
one must have his sins washed away, thereby being made spiritually clean before God. This
aspect is the first step for spiritual rebirth to occur. Spiritual cleansing from sin is typified within
biblical and Intertestamental Judaism by water cleansing and immersion. The washing of water is
a vivid imagery of the individual’s need to have his sins washed away by the LORD. Throughout
the Hebrew Bible, this symbolism was frequently conveyed with literal water, either by the
individual washing and immersing or by God’s miraculous usage of water as means of
deliverance and salvation.
The principle is first conveyed in the account of Noah and the Flood, wherein water is
used for cleansing and deliverance. As the waters cleansed the earth of sinful mankind’s
corruption, they were as well God’s instrument for delivering Noah from destruction into life
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within the world washed clean from iniquity. In Israel’s history, the Israelites were delivered
from Egyptian bondage and their journeyings by walking through the split waters of the Red Sea
and the Jordan River. These two events were salvation for Israel’s national existence. For the
Levitical ceremonies, purifying by water, including amounts of <yY]j^ <y]m,^ “living” or running
water, was a type of God miraculously washing away spiritual uncleanness for making the
individual pure and uncontaminated for dwelling in God’s presence. Similarly, the account of
Naaman washing seven times in the Jordan River to be healed from leprosy is indicative of
God’s washing away the spiritual leprosy of sin. All these symbolic acts pointed to the true,
complete salvation God promised He would bestow Israel when He would fully and permanently
cleanse the Israelites from their sins and pollutions. Evidence of this typology is how washing is
explicitly used as a metaphor in the Writings and the Prophets to denote being cleansed and
purified from sin.
From passages in the Writings and the Prophets, various aspects are displayed. First, God
is the fountain of living waters (Jeremiah 2:13, NKJV), the source of mankind’s spiritual wellbeing. Second, the living water which God provides is “water from the wells of salvation”
(Isaiah 12:3, NKJV). Third, Yahweh God beseeched for the Israelites to be washed and make
themselves clean from the evil of their doings (Isaiah 1:16, NKJV). For Jerusalem, this washing
of the heart from wickedness was necessary to be saved (Jeremiah 4:14, NKJV). Fourth, Yahweh
God promised to bestow this eschatological, salvation cleansing—the sprinkling of clean
water—when He gathered Israel out of all countries and brought them into their own land
(Ezekiel 36:24-25, NKJV), with a fountain being opened for the house of David and for the
inhabitants of Jerusalem, for sin and for uncleanness (Zechariah 13:1, NKJV). As noted in
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Chapter Three, water is the biblical imagery for repentance, forgiveness, and cleansing, the
salvation which only God could provide.
The Jews of the Second Temple period well understood water’s cleansing significance for
proper worship of the LORD. This aspect was displayed by how the Jews, during the
Intertestamental period, placed emphasis upon external washing and immersion for ceremonial
purification necessary in proper worship, having various mikweh and ceremonial baths in
Jerusalem and other Jewish settlements. Baptism would be considered one of the three
requirements for the Israelites entering the covenant,9 and immersions would as well be applied
to Gentile converts. Although there is debate concerning at what point the proselyte bath was
designated uniquely as an initiatory ceremony combined with circumcision and set apart from
the ceremonial purification baths, Second Temple proselyte immersion was certainly a
fundamental and prominent element in the Gentile’s conversion ceremony to new life within
Judaism. Furthermore, according to the Dead Sea Scrolls, it appears that some Second Temple
Jews, especially the Qumran Jews, understood water cleansing’s spiritual significance for being
purified from sin.
Thus, water cleansing, for the Hebrew Bible and Intertestamental Judaism, was an
essential typology of God cleansing and purifying the individual of iniquity. Sin is the
transgression of God’s Law. The one who has disobeyed God’s commandments has his
transgression counted against him and is stained by sin’s damaging impact within his life.
Because sin is what separates one from his God (Isaiah 59:2, NKJV), the individual’s sin,
therefore, must be taken away. When the person comes to God in repentance, turning from his
iniquity and desiring for God to give him new life, the LORD must thoroughly wash him clean of
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his sin, taking away the sin debt from the person’s account and purifying the individual from
sin’s corruption. Any Jew of the Intertestamental period would have acknowledged the
ceremonial and spiritual value of water cleansing and immersion. Washing hands before eating
and prayer is attested during the Intertestamental period; bathing the entire body was a frequent
requirement; and the remains of ritual baths, mikvoth, are common at archaeological sites in
Israel.10 Certainly, any Intertestamental Jew, especially one in Nicodemus’ position, should as
well have recognized the significance of water imagery in terms of a new birth for entering the
kingdom of God.

The Holy Spirit and New Life
Third, with the washing away of sins, God’s Holy Spirit must come and bring the new
life and disposition fundamental for having spiritual renewal. It was noted in Chapter Four how
the Holy Spirit is the One Who provides new life which is in fellowship with God and able to
perform God’s precepts. Because the Hebrew words translated as “spirit,” j^Wr or pneu'ma, have
the connotations of “wind,” “breath,” or “spirit,” the j^Wr of God is God’s very living or personal
presence breathing or blowing mightily upon a circumstance or individual for creating or
effecting change.11
For the Creation account, the Spirit of God, <yh!l)a$ j^Wr, was hovering over the surface of
the waters to bring God’s miraculous, creative power and life into the Creation, lovingly blowing
into life and quickening the watery created material for God’s ordering work during the Creation
week. Contrary to some opinions of translating the <yh!l)a$ j^Wr as a “a wind from God,” “a
10

J. Julius Scott Jr., Jewish Backgrounds of the New Testament (Grand Rapids, MI: Baker Academic,
1995), 255.
11

John Rea, Charisma’s Bible Handbook on the Holy Spirit (Orlando, FL: Creation House, 1998), 16.

209
divine wind,” or “a mighty wind,” it was demonstrated by the Hebrew usage of <yh!l)a$ and the
definition of the verb translated as “was hovering,” [j@r^y,+ that the wording <yh!l)a$ j^Wr denoted
God’s very Spirit and presence breathing life into the creation and not a mere inanimate,
impersonal wind blowing upon the waters.12
As the One Who hovered over the waters during the Creation to bring forth God’s
creative power and life, including breathing “the breath of life” into man’s nostrils (Genesis 2:7,
NKJV), the Holy Spirit brings God’s miraculous work of new creation and resurrection life to
every individual who comes unto the LORD. In the Old Testament history, the Israelites
understood the transformative power of God’s Holy Spirit. We first analyzed a brief description
of how God’s Spirit brought salvation for Israel by miraculously moving Israelites to accomplish
acts they could not perform of their own capabilities. Following this portion, we examined two
notable examples of the Spirit’s renewing work in Israel: the accounts of the seventy Israelite
elders and God’s Spirit coming upon Saul to turn him into another man, with God giving Saul
another heart (I Samuel 10:6, 9, NKJV).
These accounts were important to detail how the Holy Spirit, during the Old Testament
period, brought God’s life-giving presence into a specific circumstance or individual’s condition.
For the Numbers 11 account of the seventy elders, the foremost emphasis is upon the Spirit’s
external provision for ministry. However, we noticed implications of how this anointing was part
of the context of Israel’s fellowship with God, especially when the account is considered with the
prior descriptions of Israel being to Yahweh God a kingdom of priests and a holy nation (Exodus
19:6, NKJV), the cloud of Yahweh’s presence going with the Israelites (Numbers 10:34, NKJV),
and the Israelites complaining (Numbers 11:1, 4-6, NKJV) despite their holy calling. God’s Holy
12
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Spirit brought Yahweh’s clarity and order into Israel’s condition by anointing the seventy elders,
thus preventing the spread of sin within Israel and maintaining spiritual wholeness. For the
account of Saul in I Samuel 10, the Spirit’s purifying work is made more explicit as God’s Spirit
specifically turned Saul into another man. Although Saul had favorable human qualities to be
king, he lacked the fundamental courage to fulfill God’s purpose. Saul needed the Holy Spirit to
turn him into a man with the Spirit endowed determination, courage, and faith to be God’s
anointed king for Israel.
This internal work of God’s Spirit as well as involved purifying one’s heart from sin to
accomplish salvation and spiritual deliverance. When petitioning God to create in him a clean
heart and renew a steadfast spirit within him (Psalm 51:10, NKJV), David acknowledged the
need for God’s Holy Spirit to create new life and a new order or disposition within him. The j^Wr,
Spirit, of God needed to create this life within David, bringing God’s presence and thoroughly
altering David’s heart from sinfulness to steadfast obedience and faithfulness. In essence, God’s
Spirit completes the spiritual renewal process by making one’s heart anew and bringing the
repentant individual into God’s presence.
This principle is further delineated in the prophetic Scriptures. Describing the Israelites’
national healing and restoration to the Promised Land, the prophets outlined the Holy Spirit’s
work in bringing spiritual renewal for God’s repentant children. Isaiah declared how the Holy
Spirit would be outpoured from on high when God’s Messianic King reigned in righteousness.
This Spirit would take away Israel’s wickedness and transgression to bring forth genuine
spiritual values, morality, and a transformed creation. Only by God’s Spirit could the sin and
rebellion which brought death, corruption, and exile to the Israelites be taken away, and the
outcome would be life for a repentant Israel and the Gentiles.
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Most significantly, Ezekiel’s prophecy contains explicit declarations of the Spirit’s
internal dwelling within the Israelites’ hearts for walking in God’s statutes. The Spirit of God is a
fundamental aspect of Ezekiel’s prophetic message, inasmuch as the word j^Wr appears more
often in Ezekiel’s prophecy than in any other and is used to convey the Spirit’s animating power.
We noticed how God’s Spirit is described in Ezekiel 1 as moving the four cherubim to go
wherever He went, and we observed how the Spirit’s miraculous, life-giving power in the
Ezekiel 37 passage of the breath, j^Wr, God’s Spirit, entering into Israel’s slain bodies and
causing them to live. In Ezekiel 36:26-27, Yahweh’s Spirit indwelling the Israelites would be
necessary to provide them with undefiled new life capable of obeying God’s precepts. Israel had
sinned against God’s commandments, being rebellious against the LORD. The Israelites needed
to have Yahweh God place His own Spirit within them to write the Law upon their hearts.
Evidently, this description, described in correlation with the promises to bestow clean water
upon the Israelites and give them a new heart of flesh, is one of the clearest Old Testament
passages concerning the Holy Spirit bringing God’s life and obedience for salvation. Thus, the
Ezekiel 36 passage directly parallels Jesus’ descriptions of being born of water and the Spirit
(John 3:5, NKJV) and is a witness to how Jesus was conveying a fundamental Old Testament,
Hebraic truth which Nicodemus should have understood.
During the Second-Temple period, the Jews recognized the eschatological promise of the
Holy Spirit’s provision and anticipated the Spirit’s full outpouring in the Messianic Age. In order
to properly understand this concept, we first analyzed what the Intertestamental Jews believed
concerning the Holy Spirit’s position in Jewish monotheism. We observed how three prominent
views of Second Temple Jewish monotheism are numerical monotheism, mediatorial
monotheism, and functional monotheism. Although non-flexible, numerical oneness excluding
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Divine intermediaries was the traditional perspective of Jewish monotheism, ancient and Second
Temple Judaism appear to support a fairly substantial stream of a type of functional monotheism,
wherein intermediary figures are not to be confused as being God yet are not precluded from
sharing in the Divine reality. Ancient and Second Temple Jewish sources appear to have had a
functional Spirit-monotheism, wherein the Spirit is conveyed as operating within one, two, or all
three exclusive Divine functions and is viewed, at least, as a quasi-distinct instantiation of the
Divine identity.13 The Spirit appears to participate within the exclusive activities of Yahweh and
qualifies, at the very least, as a secondary expression of monotheistic Deity.14
Within this perspective, Second Temple Jews, despite not witnessing an extensive
external manifestation of God’s Holy Spirit, acknowledged the Spirit’s life-giving impact upon
the individual’s heart, understanding the Spirit as the source of life and new life, the life concept
bringing together the elements of creation, providence, and redemption-revelation when the
renewal of life is being considered.15 Specifically, the Intertestamental Jews anticipated an endtime outpouring of God’s Holy Spirit in correlation with the Messianic era and a renewed Israel.
By this end-time outpouring of the Holy Spirit, God’s children would be able to glorify Him and
serve Him in sincerity and truth. They would be repentant, purified from sin by God’s Holy
Spirit, and be given a disposition of obedience unto God. In truth, the Holy Spirit’s need to bring
God’s delivering and purifying life for the spiritual new birth is a Jewish teaching. As is true
with the spiritual renewal and water cleansing topics, this perspective about the Holy Spirit is a
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crucial aspect of Judaism, one which every Second Temple Jew, including Nicodemus, should
have understood or acknowledged.

Guidance for the Spirit-filled Believer
Fourth, individuals who are born to new life by God’s Holy Spirit are guided by the wind,
the direction, of the Spirit, going where the Spirit leads them to go and accomplishing what the
Spirit instructs them to perform. Because Nicodemus was perplexed at Jesus’ born from above
teaching, Jesus, after exhorting Nicodemus to not marvel that He said to him, “‘“You must be
born again”’” (John 3:7, NKJV), proceeded to clarify the Spirit’s importance by conveying the
guiding work which God’s Spirit has for the believer’s life. We observed how Jesus used an
analogy of the wind blowing where it wishes and one hearing the sound of it yet not telling
where it comes from and where it goes, with Jesus concluding by saying, “‘So is everyone who
is born of the Spirit’” (John 3:8, NKJV). From analyzing the passage’s Greek grammar, we
noticed that the Greek words translated as “wind” and “Spirit” are pneu'ma and pneuvmato", two
forms of the word pneu'ma, which is “wind,” “breath,” or “spirit,”16 the Greek equivalent of the
corresponding Hebrew word j^Wr. It was evident that Jesus was describing wind and the Holy
Spirit, using the first usage of pneu'ma denoting the wind as a metaphor for the second usage of
pneuvmato" denoting the Spirit.
The wind and its movement were types of the Holy Spirit. This truth is witnessed in the
Hebrew Bible by how the word j^Wr is “wind,” “breath,” mind,” and “spirit,”17 being used to
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signify “breath,” “wind,” and “Spirit” in the Ezekiel 37 passage of the “breath,” j^Wr, coming
from the four winds to breathe on Israel’s slain, that they would live (Ezekiel 37:9, NKJV). We
understood how this wind analogy for the Holy Spirit was indicative of how, inasmuch as we
cannot always predict what the wind is going to do and are not under our control, we cannot
always predict what the Spirit is going to do, and He is not under our control, even if what He is
going to do has been revealed to us.18
Correlating with the Holy Spirit’s unpredictability is how Jesus stated concerning His
wind metaphor that it was in this way, ou@tw",19 with “‘everyone who is born of the Spirit’”
(John 3:8, NKJV). The implication was how God’s children born of the Spirit are guided and
directed by the Holy Spirit. As noted in Chapter Five, wherever the Holy Spirit directs God’s
children, there they go by faith in obedience to the LORD’s direction, not necessarily knowing
where the Holy Spirit will lead them and for what overarching purpose the Spirit is guiding
them.
From examining the Hebrew Bible and Intertestamental Judaism, we noticed how this
principle was fundamental to the Jewish faith and the very foundation for Israel’s existence.
Noah obeyed God’s instruction to construct an ark for the deliverance of himself, his family, and
the animals and food which he would bring upon the ark (Genesis 6:14, 18-22, NKJV).
Abraham, the first Hebrew, obeyed God’s word to depart from his country, his family, and his
father’s house to go the land which God would show him (Genesis 12:1, NKJV). Thus,
Abraham, or Abram, left what was familiar to him to go to a land which he knew not, faithfully
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trusting Yahweh God to bless him and fulfill His promises. Abraham’s fellowship with God
would consist of this faithful obedience pattern to follow God’s direction, including the
obedience to God’s test to offer up Isaac as a burnt offering in the land of Moriah (Genesis 22:2,
NKJV).
Significantly, Israel’s existence was based upon Abraham being led by the wind of
Yahweh God’s Spirit. Without God’s direction and Abraham’s faithful trust and obedience,
Israel would not have existed as a nation. Similarly, Isaac obeyed Yahweh’s guidance to stay in
Gerar (Genesis 26:3, NKJV), and Jacob, throughout his life, would have the promise of God’s
presence with him, including when Jacob was journeying from Beersheba to Haran (Genesis
28:13-15, NKJV), when Jacob journeyed from Haran to the Promised Land at the LORD’s word
(Genesis 31:2-3, NKJV), when the angels of God met Jacob at Mahanaim (Genesis 32:1-2,
NKJV), when God met Jacob face to face at Peniel or Penuel (Genesis 32:30-31, NKJV), and
when God instructed Jacob to go down into Egypt (Genesis 46:2-4, NKJV). In essence, Yahweh
God used the Hebrew Patriarchs to establish Israel by guiding and directing them with the wind
of the Spirit.
This Spirit-led guidance was true for the nation of Israel’s history. Yahweh God called
Moses, who had been prepared by God to shepherd His children the Israelites, and instructed
him, in faith, to go to Pharoah and bring the Israelites out of Egypt (Exodus 3:7-10, NKJV).
Moses would go against one the greatest and mightiest nations of the earth existing during that
period, and, although initially apprehensive, he obeyed Yahweh God in faith with the assurance
that Yahweh would be with him and that the Israelites would serve God on Mount Horeb
(Exodus 3:12, NKJV). The Israelites as well obeyed the LORD God in faith during their
wilderness journey as they followed Yahweh going before them by a pillar of cloud by day and a

216
pillar of fire by night (Exodus 13:20-22, NKJV), a pattern which symbolized the spiritual
principle that the Israelites needed to go when God told them to go and stop when God told them
to stop.
Joshua himself obeyed God’s direction, inasmuch as Yahweh would guide him by direct
revelation and by the Law’s written word (Joshua 1:8, NKJV). Important for Joshua was that he
be strong and very courageous, being of good courage and having the assurance that Yahweh
God would be with him wherever he went (Joshua 1:7, 9, NKJV). David as well was directed by
the wind of God’s Holy Spirit during uncertain circumstances. Whether by direct inquiry of
Yahweh, usage of the ephod’s Urim and Thumim, or by God proclaiming His word to the
prophets, David was led, assured, and exhorted by the LORD to be a man after God’s own heart (I
Samuel 13:14, NKJV) who would accomplish the LORD’s will. Furthermore, Yahweh God’s
Holy Spirit was working to bring the exiled Jews out of Babylonian captivity. The LORD stirred
up Cyrus’ spirit to permit the Jews to build Yahweh a house at Jerusalem, and God moved those
Jews who were spiritually sensitive and willing to go to Jerusalem.
The Writings and the Prophets similarly contained noteworthy descriptions of guidance
by the Holy Spirit. Wisdom from God and the necessity of trusting in God for direction are
delineated in the Proverbs, and David, in the Psalms, petitioned Yahweh to lead him in the land
of uprightness by His Spirit (Psalm 143:10, NKJV). Concerning the prophets, we analyzed how
God carried and bore along the prophets by His Holy Spirit to proclaim His word. The prophets
sought consistent leading and direction from God as to what they should say to Israel, and the
LORD gave His prophets specific visions and messages to declare.
Yahweh’s calling and direction of the prophets was evident in the Amos and Jeremiah
accounts, yet we observed how one of the most important examples of a prophet being moved by
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the wind of Yahweh’s Spirit and proclaiming the Spirit’s life-giving efficacy is the Ezekiel
account. The noun j^Wr occurs fifty-two times in the Book of Ezekiel, and its translation covers
the full semantic range that the word signifies throughout the Old Testament.20 In Ezekiel 37, the
word j^Wr is used to denote “Spirit,” “breath,” and “wind,” with the breath coming from the four
winds appearing to be a literal wind that, because of its miraculous, life-giving efficacy, is
Yahweh’s Spirit. Because the “Spirit” of God is identified with the Ezekiel 37 vision’s “breath”
and “four winds,” Ezekiel 37 is one of the clearest Old Testament passages for how wind
represents the Holy Spirit and the Spirit’s movement.
Within the Ezekiel 1 vision of the four living creatures, the Holy Spirit’s guidance is
conveyed by how the creatures are guided by the j^Wr.21 The creatures went wherever the spirit,
j^Wr, wanted to go, and they did not turn when they went (Ezekiel 1:12, NKJV). This “spirit” was
God’s Spirit guiding the living creatures’ and wheels’ every movement. Where the wind of the
Spirit went, the creatures and wheels went. The j^Wr would as well move and motivate Ezekiel in
his prophetic office, with Ezekiel being a man of the Spirit. Throughout Ezekiel’s prophecy, the
Spirit would direct Ezekiel concerning what he needed to say and would bring him to different
visions from Yahweh God. As evident from the biblical examples, the concept of those cleansed
from sin and born to new life being led by the Holy Spirit—going where He directs them to go
and accomplishing what He instructs them to perform—is in direct accordance with how God
interacted with His children throughout the Old Testament, most notably apparent with Israel’s
formation and history.
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For the Intertestamental Jewish analysis, we noticed how Divine guidance was generally
understood as being given via Divine wisdom or by the lwq tB, bat qol. Within the Second
Temple Jewish writings, wisdom is given increased importance and value as a gift which God
provides, usually being hypostatized and concretized to embody a “heavenly” figure. For
significant portions of Second Temple Judaism, wisdom operated as a Divine power in the Torah
and in its exposition by the sages,22 and the Tannaim viewed the Torah and wisdom as
synonyms.23 God’s wisdom was God’s Torah. However, a portion of Second Temple Jews
nevertheless allowed for a gracious bestowal of God’s wisdom which the Messiah, God’s Elect
One, would provide. This bestowal consisted of God’s Holy Spirit bringing forth wisdom as the
Spirit was outpoured. From Second Temple works as the Wisdom of Solomon, portions of Philo’s
writings, and certain of the Dead Sea Scrolls, we noticed a somewhat different yet
complementary perspective of wisdom being God’s Spirit, a direct quality of God’s Spirit or
breath involved with purifying individuals, bringing them into fellowship with God and
providing intellect and knowledge of God.
The lwq tB, bat qol, was a heavenly or Divine voice which proclaimed God’s will or
judgment, His deeds, and His commandments to individuals or to a number of persons, to rulers,
communities, and to whole nations.24 Having biblical witness in Daniel 4:28 and Daniel 4:31,
Jews believed that the bat qol from God was heard at various points during the Second Temple
period, declaring events which occurred or providing guidance for specific occasions. Within the
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rabbinic writings, the bat qol is sometimes identified with the Holy Spirit. We thus noticed how
Second Temple Jews believed that God would still speak and direct them using the momentary
Divine voice proclaiming His will, this voice sometimes being viewed as coming from the Holy
Spirit. Overall, the biblical and Intertestamental information was a testimony to how the Jewish
faith was one of being led by the wind of God’s Holy Spirit and that Nicodemus should have
understood the significance of Jesus’ wind metaphor, which was a fundamentally Jewish
teaching.

Clarity and Fulfillment of the Born Again Concepts in Jesus
From the summary of the arguments delineated, it is evident that Jesus’ principles of
spiritual rebirth, water, the Holy Spirit, and the guidance from the wind of God’s Spirit were the
foundational truths of Israel’s faith. These principles were not un-Jewish or contrary to Judaism.
They were not the teachings of Gentile nations or philosophies, nor were they current
innovations formulated to displace Judaism. Rather, these elements were Judaism’s rudimentary
principles. They were the very essence of Judaism. Instead of thinking about physical birth and
being perplexed at Jesus’ teachings, Nicodemus should have been familiar with the spiritual
implications of Jesus’ Hebraic instruction.
None of these statements are to conclude, however, that Nicodemus should have been
aware how these principles were brought together and fulfilled in Jesus Himself, for this aspect
was the new revelation which Jesus was to convey. The elements which Nicodemus should have
comprehended were the individual aspects and symbolism of spiritual renewal, the need for
repentance and having sin washed way as typified by water cleansing, the newness of life which
the Holy Spirit brings to the individual, and the importance of God’s children following the Holy
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Spirit’s direction. These truths were prevalent throughout the Hebrew Bible and Intertestamental
Judaism, being the central teachings whereby Jews lived in faith of God’s covenant promises and
which Nicodemus, as the teacher of Israel, should have been able to instruct other Jews.
Because the principles Jesus delineated were foundational to Jewish theology, the
important aspect to consider is what significance these concepts have when brought together in
Jesus’ born from above teaching. Certainly, the implication to be gathered from all the Jewish
elements analyzed is that man, because of his sin, is separated from God and must be spiritually
born again or spiritually made alive by being cleansed of sin and having the Holy Spirit bring
God’s presence and life into the individual’s heart. This birth from above is God’s solution for
the problem of sin and death, whereby mankind dies spiritually and physically. By being born
again, the individual has God’s everlasting life for living eternally in God’s presence.
Yet, how does one have access to this spiritual birth? After questioning how Nicodemus
was the teacher of Israel and did not know these things (John 3:10, NKJV), Jesus would
afterward say to Nicodemus, “‘If I have told you earthly things and you do not believe, how will
you believe if I tell you heavenly things?’” (John 3:12, NKJV). The earthly things which Jesus
spoke—the elements of spiritual renewal, water, the Holy Spirit, and being moved by the wind of
the Spirit—were not abstract concepts void of earthly reality. They involved real historical
events and typologies of Yahweh God working upon Israel’s behalf in salvation history.
Nicodemus, understanding this information, should have correlated Jesus’ instruction with this
Jewish perspective. This truth is not to say that the earthly things lacked spiritual significance or
that the heavenly things lacked physical reality. The earthly things had a spiritual truth, and the
heavenly things would be manifested in history. The distinction was that the earthly things in
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Israel’s history were not the true fulfillment of God’s salvation purpose, instead being types of
the true salvation reality, the heavenly things, which God would bring.
These heavenly things are what Jesus Himself would provide in His Messianic ministry,
the fulfillment of the Jewish events and typologies. David L. Baker wrote that, when Israel’s
thoughts turned to future, “they sometimes focused on a person whom God would send.”25 This
perspective is hardly surprising in view of Israel’s belief in God’s provision of individuals to
meet the nation’s political or spiritual need in the form of prophets, judges, priests, and kings.26
The concept of a messiah, although hardly ever linked in the Old Testament with the Hebrew
word from which it comes (j^yv!m*), may be perceived in various periods, especially in connection
with the ﬁgures of the Son of David and Servant of the Lord.27 It would be through the Messiah
that God would provide salvation for Israel and the Gentiles.
According to John Goldingay, the New Testament story focuses on Jesus of Nazareth, the
herald of God’s reign, the prophet and teacher, the king repudiated by his subjects, the Word of
God embodied, the light of the world.28 In the New Testament, Jesus Christ is God’s promised
Messiah for Israel, being the very One Who was testified “‘in the Law of Moses and the Prophets
and the Psalms’” (Luke 24:44, NKJV). As the Messiah, Jesus brought the Jewish born again
concepts of spiritual renewal, water cleansing, the Holy Spirit, and guidance by the Holy Spirit to
clarity and fulfillment in Himself by the salvation He would provide.
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The Spirit-Anointed Messiah
Specifically, Jesus is the Spirit-Anointed Messiah, the One upon Whom the Spirit of the
LORD God would abide for proclaiming the good news of God’s salvation. In Isaiah 61, the
book’s readers are introduced once again to the means whereby God’s people will be enabled to
live righteous lives, which will in turn draw the nations to God. That means is the Anointed One,
the Messiah.29 According to Gary V. Smith, God speaks in Isaiah 60, yet the one anointed by
God is the dominant speaker in Isaiah 61.30 The message of Isaiah 61:1-11 contains a message of
salvation explaining how God will accomplish the great salvation already announced in Isaiah
60. Before God appears in all His glory, He will offer salvation to all people through the work of
the Anointed One, through God’s faithfulness to the eternal covenant, and through a double
Divine blessing.31 The Anointed One proclaimed in Isaiah 61:1-3,
“The Spirit of the Lord GOD is upon Me,
Because the LORD has anointed Me
To preach good tidings to the poor;
He has sent Me to heal the brokenhearted,
To proclaim liberty to the captives,
And the opening of the prison to those who are bound;
To proclaim the acceptable year of the LORD,
And the day of vengeance of our God;
To comfort all who mourn,
To console those who mourn in Zion,
To give them beauty for ashes,
The oil of joy for mourning,
The garment of praise for the spirit of heaviness;
That they may be called trees of righteousness,
The planting of the LORD, that He may be glorified” (NKJV).
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The Hebrew word translated as “has anointed” in Isaiah 61:1, jv^m,* is “anoint” or “spread
a liquid.”32 In everyday usage, jv^m* could refer to acts as rubbing (jv^m)* a shield with oil,
painting (jv^m)* a house, or applying (jv^m)* oil to the body.33 Used in connection with religious
ritual, jv^m* involved a ceremonial application of oil to items as the tabernacle, altar, laver, or the
sin offering.34 More frequently, jv^m* is used for the ceremonial induction into leadership offices,
an action which involved the pouring of oil from a horn upon the head of an individual, and the
most frequent mention of jv^m* is with kings as Saul and David of Israel. The high priest was
anointed and were other priests, and twice there is mention of anointing a prophet.35 One may
infer that Divine enablement was understood as accompanying jv^m,* 36 and evidence of this truth
is how it is said of both Saul and David in connection with their anointing that “the Spirit of God
came mightily upon him.”37
In Isaiah 61:1, the Hebrew word translated as “because,” /u^y~, “on account of,”38 may be
rendered by “for” or “because,” considering how it gives the reason for what has just been stated.
Because the Lord has anointed the Speaker, the Spirit of the Lord is upon him. What was
imparted to the Speaker in the anointing was the Spirit of God.39 Certainly, the prospect of a
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righteous, Spirit-filled ruler is increasingly discernible in the Old Testament.40 Within other
passages of Isaiah’s prophecy, Israel is promised that a Child, a Son, will be given Who will be
called “Wonderful, Counselor, Mighty God, Everlasting Father, Prince of Peace” (Isaiah 9:6,
NKJV). This One would sit upon the throne of David and over His kingdom, to order it and
establish it with judgment and justice from that time forward, even forever” (Isaiah 9:7, NKJV).
He would be a Rod from the stem of Jesse and a Branch growing out of his roots, and He would
have the Spirit of Yahweh—the Spirit of wisdom and understanding, the Spirit of counsel and
might, the Spirit of knowledge and of the fear of Yahweh—resting upon Him (Isaiah 11:1-2,
NKJV).
In Isaiah 61, the Anointed One is Spirit-filled by being anointed with Yahweh’s Spirit.
The introductory words suggest that the Speaker is one called to and well endued for the
prophetic office.41 Edward J. Young wrote that the enduement of the Spirit implies not merely an
anointing, but also that, in the anointing, rich gifts were bestowed.42 The Spirit of the Lord
Yahweh is the Spirit of the all-powerful God, Who can accomplish the exaltation of Zion.43 This
anointing with the Spirit is essential and abiding in order that the work described may be carried
out.44 According to Marvin A. Sweeney, verses 1b-3a present an elaborated statement of the
anointing that begins with a basic statement of the figure’s anointing in verse 1bα1-4 followed by
an order of statements, each introduced by a form of the particle l=, “to,” in verses 1bα 5 -3a that
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define the purposes of the figure’s anointing.45 The opening words should be compared with
Isaiah 42:1b, where God says of the Servant,46 “I have put My Spirit upon Him” (Isaiah 42:1,
NKJV).
Although the Aramaic Targum and many commentators view the individual in Isaiah 61
as the prophet Isaiah, this understanding does not pay sufficient attention to the many
interlinking connections between this passage and prior statements in the Book of Isaiah.47 Franz
Delitzsch noted that the prophet never speaks of himself as a prophet at any such length as this.
In contrast, except for the closing words of Isaiah 57:21, “saith my God,” the prophet has always
most studiously let his own person “fall back into the shade.”48 As Delitzsch noted, wherever any
other than Jehovah is represented as speaking, and as referring to his own calling, or his
experience in connection with that calling, as in Isaiah 49:1 and Isaiah 50:4, it is the very same
“servant of Jehovah” of whom and to whom Jehovah speaks in Isaiah 42:1 and Isaiah 52:13
going throughout Isaiah 53. He is, therefore, not the prophet himself, instead being “He who had
been appointed to be the Mediator of a new covenant, the light of the Gentiles, the salvation of
Jehovah for the whole world, and who would reach this glorious height, to which He had been
called, through self-abasement even to death.”49
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Gary V. Smith conveyed how Chapter 61 is closely interconnected to its context. The
everlasting covenant that the Anointed One will make in Isaiah 61:8 can be connected to the
covenant God provides in Isaiah 55:3 and Isaiah 59:21.50 The work described is one that only
God can accomplish. It is Messianic. The Speaker is the Messiah,51 the Servant of Yahweh.
According to Edward J. Young, the predominant emphasis is upon the servant Himself, and what
is said elsewhere of the servant’s work and the previous “servant” passages prepare for this
one.52 In Delitzsch’s opinion, there may be found in the choice of the word jv^m* “a hint at the
fact, that the Servant of Jehovah and the Messiah are One and the same Person.”53
With the anointing of the Lord Yahweh’s Holy Spirit, the Messiah is enabled to proclaim
the good news of salvation. The Hebrew wording translated as “to preach good tidings,” rC@b^l,=
is a form of the word rc^B*, which, in the Piel verb form, is “to announce, declare” or “to bring,
tell good tidings.”54 The Speaker not merely announces but also dispenses the great gifts of God.
When He preaches good tidings to the afflicted, He evangelizes them in that He declares to them
deliverance from their bondage. Instead of speaking of Himself, however, He speaks as One sent
from God.55 His purpose is to bind up the broken hearted, for their sins have weighed them down
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in order that their heart is, as it were, broken, and there is no heart left in them.56 Healing is
accomplished through the proclaiming liberty to the captives,57 which description, in the Hebrew
wording, is rorD+ <y]Wbv=l! ar)q=l!. According to Delitzsch, the Hebrew wording rorD+ ar*q* “is the
phrase used in the law for the proclamation of the freedom brought by the year of jubilee, which
occurred every fiftieth year after seven sabbatical periods.”58 Overall, the people were captives to
sin and bound with the fetters of iniquity. For these ones, there is to be a blessed release and an
opening,59 deliverance from the spiritual darkness wherein the people had been imprisoned.60
According to Young, “deliverance from that spiritual darkness is an opening of the eyes, in
contrast to the darkness in which the people were.”61
This message of salvation and deliverance from sin, the essence of what the Jewish
concepts and typologies symbolized, is what Jesus Christ, Yahweh God’s Spirit-filled, anointed
Messiah, proclaimed in His ministry. When Jesus was baptized in the Jordan River, “the heavens
were opened to Him, and He saw the Spirit of God descending like a dove and alighting upon
Him” (Matthew 3:16, NKJV). As the Spirit of Yahweh came upon David to empower him from
the moment of his anointing and as the Davidic messiah was prophesied in Isaiah 11:2 to be the
bearer of the Spirit, Jesus, at His baptism, is anointed by the Spirit and commissioned for His
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messianic task.62 Jesus, upon coming back from the wilderness “in the power of the Spirit to
Galilee” (Luke 4:14, NKJV), came to Nazareth—where He had been brought up—and went into
the synagogue on the Sabbath day (Luke 4:16, NKJV). In the synagogue, Jesus, stood up to read
and was handed the book of the prophet Isaiah (Luke 4:16-17, NKJV).When Jesus opened the
book, He found the place (Luke 4:17, NKJV) which contained the Isaiah 61:1-3 passage and
read, stopping at the point, “‘To proclaim the acceptable year of the Lord’” (Luke 4:19, NKJV).
Jesus closed the book, gave it back to the attendant and sat down. With this reading, Jesus
began to say to the listeners in the synagogue, “‘Today this Scripture is fulfilled in your
hearing’” (Luke 4:20-21, NKJV). The Greek word translated as “fulfilled,” peplhvrwtai, is the
third singular perfect passive indicative of the word plhrovw, which is “fill completely, fulfill,
bring to completion, realize.”63 The verb’s perfect tense, which has the connotation of “has been
fulfilled,”64 together with shvmeron,65 “today,”66 emphasizes this Scripture’s present fulfillment67
and that the Scripture stands fulfilled.68 The verb type denotes completed action in past time with
continuing results.69 Jesus did not mean that the prophecy was exhausted on that particular day,
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but rather that the time had now come of which Isaiah spoke, and, as Young wrote, “that the
prophecy would be fulfilled throughout the course of the Church upon earth.”70 Overall, Jesus
made three points. First, He is anointed by the Spirit to perform a specific ministry. Second, He
is a prophetic figure Who declared the arrival of the new era. Third, He will actually bring about
the release that He proclaims.71
In Franz Delitzsch’s opinion, the account of Jesus in the synagogue cannot be interpreted
more simply in any other way than on the supposition that Jesus here declared Himself to be the
predicted and Divinely anointed Servant of Jehovah, Who brings the gospel of redemption to His
people.72 Because the Greek word translated as “has anointed,” e!crisen, is the first aorist active
indicative of the word crivw, “anoint,”73 from which Christ, Cristov", is derived, “the Anointed
One,”74 Jesus applied Isaiah’s Messianic language to Himself75 and could only mean that the real
year of Jubilee had come, that the Messianic prophecy of Isaiah had come true today, and that, in
Him, they saw the Messiah of prophecy.76 The Isaiah passage brings to the fore the great work of
redemption that the Messiah accomplished and the proclamation of the Gospel that He and the
disciples under His authority carry out.77
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Proclaiming the good news of God’s reign summarizes the essence of Jesus’ ministry.78
In the power of God’s Spirit, Jesus would proclaim the Gospel of God’s promised salvation for
Israel and the nations, the blessed spiritual renewal and cleansing from sin which Yahweh
declared He would establish by His Messiah, Who would bring the everlasting covenant. In
Matthew 4:23-25, Jesus’ ministry is described in this manner:
And Jesus went about all Galilee, teaching in their synagogues, preaching the gospel of
the kingdom, and healing all kinds of sickness and all kinds of disease among the people.
Then His fame went throughout all Syria; and they brought to Him all sick people who
were afflicted with various diseases and torments, and those who were demon-possessed,
epileptics, and paralytics; and He healed them. Great multitudes followed Him—from
Galilee, and from Decapolis, Jerusalem, Judea, and beyond the Jordan (NKJV).
The Greek word translated as “gospel,” eu*aggevlion, is “the content of good news.”79
Initially, the word was “a reward for good news” and, afterward, simply “good news.”80 The
usage of eu*aggevlion in the Old Testament, Jewish, and secular Greek literature was “news of
victory” or “recompense for a good report.”81 In the New Testament, eu*aggevlion denotes the
news that concerns God or comes from God,82 involving God’s good news to humans, good
news as proclamation,83 the message about Christ.84
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This good news, the Gospel, of the Kingdom concerns God and the inbreaking of His
saving reign in the Person of His Son the Messiah,85 Who proclaimed the forgiveness of sins and
healed all kinds of sickness and disease. In the New Testament, sickness may result directly from
a particular sin or may not, yet Scripture and Jewish tradition take sickness as resulting directly
or indirectly from living in a fallen world.86 D. A. Carson noted that the messianic age would end
such grief. Jesus’ miracles, dealing with every kind of ailment, heralded the kingdom and
displayed that God had pledged Himself to deal with sin at a basic level.87

The Gospel of Repentance
Fundamental to Jesus’ declaration of the Gospel was the repentance from sin. After John
the Baptist was put in prison, “Jesus came to Galilee, preaching the gospel of the kingdom of
God, and saying, ‘The time is fulfilled, and the kingdom of God is at hand. Repent, and believe
in the gospel’” (Mark 1:14-15, NKJV). Similarly, Jesus is described as proclaiming in Matthew
4:17, “‘Repent, for the kingdom of heaven is at hand’” (Matthew 4:17, NKJV). The Greek word
translated as “repent,” metanoei'te, the same word which John the Baptist used when beckoning
people to repent in Matthew 3:2, is the second plural present active imperative of metanoevw,88
“turn around,” “change one’s mind,” or “repent.”89
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In Greek, the distinguishing semantic characteristic of metavnoia or metanoevw is that of
change (of mind), in both good and bad senses. Concerning moral change, the word is related to
a particular rather than a comprehensive change of attitude affecting one's entire existence.90 In
classical Greek, “the verb could refer to a purely intellectual change of mind.”91 However,
decisive for the New Testament understanding of the word is the Old Testament bWv,92 which
has the connotations of “go back,” “come back,” “turn back” or “change one’s mind.”93 The
word bWv is “turning around” in the sense of a turning away from present things and going back
to the point of departure.94 According to Carson, the New Testament usage has been influenced
by the Hebrew verbs <j^n`, “to be sorry for one’s actions,” and bWv, “to turn around to new
actions,” which word was common in the prophets’ call to the people to go back to the covenant
with Yahweh.95 The present imperative metanoei'te, “repent,” calls for an ongoing and complete
change of mind and action.96 Overall, the idea is that of turning from sin to God in every area of
one’s life, moral and ethical as well as mental.97 Repentance, therefore, is, first, a turning away
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from sin98 in every aspect of life, a turning way which involves bearing fruits worthy of
repentance (Matthew 3:8, NKJV).
During His ministry, Jesus announced the Gospel of God’s Kingdom or reign being at
hand. Now was the time declared by the prophets concerning God’s eschatological salvation and
Kingship. In the same way that God worked in Israel’s history to accomplish deliverance, God
would currently manifest Himself to bring about His promised salvation. In Jesus, God’s Spirit
would work mightily among men. The biblical objective of the terminology “kingdom of
heaven” is the manifest exercise of God’s sovereignty, God’s “reign” on earth among men.99 The
Kingdom is directly related to Jesus Himself. Because the King is present, the Kingdom is near.
It has drawn near spatially in Jesus’ Person and temporally in the actions of God to achieve
eschatological salvation.100 God’s reign is evident in Jesus’ healings, exorcisms, and nature
miracles. His disciples experience the power of the kingdom—driving out demons and healing
the sick—through His authority.101 However, in order to witness God’s salvation and gift of new
life, men needed to repent, turn from their sins, and believe the Gospel of God’s good news.
Only by this turning from sin were the people able to accept the gift of salvation the LORD had
provided for them. The Old Testament water symbolism for the washing away of sin and
uncleanness was now fulfilled in Jesus’ Gospel of the Kingdom, which demanded inward
repentance and cleansing from sin.

98

Merklein, s.v. “metanoevw metanoeō,” Exegetical Dictionary of the New Testament.

99

Carson, Matthew, 163.

100
Mark L. Strauss, Mark. Zondervan Exegetical Commentary on the New Testament. Ed. Clinton E.
Arnold et. al. (Grand Rapids, MI: Zondervan, 2014), 82.

Walter W. Wessel and Mark L. Strauss, Mark. The Expositor’s Bible Commentary, Revised Edition. Ed.
Tremper Longman III and David E. Garland (Grand Rapids, MI; Zondervan, 2017), ProQuest Ebook Central, 85.
101

234
John the Baptist, when preparing the way for Jesus, displayed this truth when he came
baptizing in the wilderness and preaching a baptism of repentance for the remission of sins
(Mark 1:4, NKJV). John’s baptism was an appeal for the nation Israel to repent,102 calling the
people of Israel to become once again members of the eschatological people of God.103 The
baptism indicated that repentance had already occurred or accompanied it, with the objective
being to call God’s people to repentance and preparation for God’s eschatological coming.104
Significantly, the outcome of this true repentance was God’s forgiveness of sins.105
The eschatological coming of God occurred in Jesus Himself, Who announced this same
message of repentance and God’s Kingdom, bringing salvation and forgiveness to every
repentant individual coming to Him in faith. In Matthew 9:13, Jesus stated how He had not come
to call the righteous, but sinners, to repentance (NKJV). Within His parables, Jesus taught the
importance of repentance from sin toward God, as evident when He noted how “‘there will be
more joy in heaven over one sinner who repents than over ninety-nine just persons who need no
repentance’” (Luke 15:7, NKJV). As the Divine Son of Man, Jesus forgave the sins of other
individuals, as evident when He declared to the paralytic, “‘Son, be of good cheer; your sins are
forgiven you’” (Matthew 9:2, NKJV) and healed the man to display how He had power on earth
to forgive sins (Matthew 9:6-7, NKJV).
Certainly, Jesus’ Messianic ministry was the fulfillment of Moses’ declaration for the
Israelites to circumcise the foreskin of their hearts. By Jesus’ proclamation of repentance and
God’s salvation forgiveness, many in Israel turned from their iniquity, cutting away the
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impediment of sin, seeking deliverance in Jesus, and glorifying the God of Israel (Matthew
15:31, NKJV) for the miraculous works which Jesus performed. This Gospel message of
repentance and salvation forgiveness as well involved the promise of God’s Holy Spirit. On the
last day of the Feast of Tabernacles (John 7:2, 37, NKJV), Jesus stood and cried out, saying how,
if anyone thirsted, he should come to Jesus and drink. The one who believed in Jesus, as the
Scripture had said, out of his heart would flow rivers of living water. According to John writing
the account, Jesus spoke this concerning the Spirit, whom those believing in Him would receive,
“for the Holy Spirit was not yet given, because Jesus was not yet glorified” (John 7:37-39,
NKJV).
Edward W. Klink III conveyed that Jesus, with these words, offered the fulfillment of
Judaism and life itself.106 The Feast of Tabernacles ceremony of filling a golden vessel with
water from the Pool of Siloam and pouring the water over the altar provides a backdrop for
Jesus’ claim to give living water,107 which serves as a figure of the Spirit.108 The Risen Jesus
would as well convey to His disciples how He would send the Promise of His Father upon them
(Luke 24:49, NKJV), the Promise being the baptism of the Holy Spirit for which the disciples
needed to wait (Acts 1:4-5, NKJV). Jesus’ statements point forward to the time of the giving of
the Spirit, the Paraclete, after Jesus’ death and glorification,109 the resurrection and ascension to
God the Father’s right hand.
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Considering how the Old Testament speaks of the Spirit of God active in the world,
John’s statement that “the Spirit was not yet” must refer “to the particular giving of the Spirit as
the Paraclete to bear witness to Jesus, call him to remembrance, and to teach the disciples after
his departure.”110 After Jesus’ death and resurrection, “the Spirit has been given, and all that the
Gospel has promised would happen through the Spirit is now coming to fruition.”111 Thus, Jesus
fulfilled in Himself the Old Testament promises of God’s living water and the Holy Spirit’s
bestowment for salvation. As the Spirit-anointed Messiah, Jesus would provide the life-giving,
cleansing water of God’s Spirit and Presence—the born from above experience—to every
repentant individual who came to Him.

Everlasting Life and the Sacrifice
Most significantly, Jesus provided the gift of being born again to everlasting life by His
atoning sacrifice. By His sacrifice upon the cross, Jesus provided the way for man to have his
sins forgiven and be filled with the Holy Spirit Who brings new life purified from sin. After
outlining the necessity of being born from above and the elements of the spiritual birth, Jesus
stated to Nicodemus in John 3:14-15, “‘And as Moses lifted up the serpent in the wilderness,
even so must the Son of Man be lifted up, that whoever believes in Him should not perish but
have eternal life’” (NKJV).
Within these verses, Jesus correlated His sufferings with the lifting up of the serpent
incident in Numbers Chapter Twenty-One. When the Israelites journeyed from Mount Hor by the
Way of the Red Sea to go around the land of Edom, the soul of the people became very
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discouraged on the way, and the people spoke against God and against Moses (Numbers 21:4-5,
NKJV). The Israelites questioned why Moses had brought them up out of Egypt to die in the
wilderness, complaining that there was no food and no water as well as how their soul loathed
the “‘worthless bread’” (Numbers 21:5, NKJV) of manna. As judgment, Yahweh sent fiery
serpents which killed many Israelites by their deadly bite (Numbers 21:6, NKJV). Understanding
their iniquity, the Israelites acknowledged to Moses that they had sinned and asked Moses to
pray to Yahweh that He would take away the serpents from them (Numbers 21:7, NKJV).
Yahweh instructed Moses to make a fiery serpent and set it on a pole in order that everyone who
was bitten, upon looking at it, would live (Numbers 21:8, NKJV).
In obedience to Yahweh, Moses made a bronze serpent, and put it on a pole (Numbers
21:9, NKJV). The Hebrew word translated as “bronze,” tv#jn+, is “copper,” “bronze,” “brass,”
“brasen,” or “brazen.”112 It is the common word for copper and its alloy, bronze, occurring about
one-hundred forty times in the Old Testament. More than half the references to tv#jn+ are in the
portions describing the construction of the tabernacle and the temple with the accompanying
furniture and utensils.113 Carl Friedrich Keil wrote how “the serpent was to be made of brass or
copper, because the colour of this metal, when the sun was shining upon it, was most like the
appearance of the fiery serpents.”114 If a serpent bit any of the Israelites, “when he looked at the
bronze serpent, he lived” (Numbers 21:9, NKJV). God did not cause a real serpent to be taken,
instead ordering for an “image of a serpent, in which the fiery serpent was stiffened, as it were,
into dead brass, as a sign that the deadly poison of the fiery serpents was overcome in this brazen
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serpent.”115 Therefore, the bronze serpent was intended as a figurative representation of the
poisonous serpents, “rendered harmless by the mercy of God.”116
Certainly, the account is indicative of Yahweh God’s gracious salvation and healing.
God’s people had rejected Him, and God brought judgment117 because of this transgression. The
pattern of rebellion by the Israelites followed by God’s judgment is well established in the Book
of Numbers.118 For the Numbers 21:4-9 account, Israel’s rebellion was especially immense as the
Israelites described the manna bread, the “bread of heaven,” as vile and despicable, thereby
condemning the Lord, the bread’s Giver.119 However, when the Israelites repented of their
iniquity, Yahweh God provided deliverance with the bronze serpent. In Genesis 3, the snake
became associated with the Evil One himself as Satan’s first manifestation in the biblical story is
as a serpent.120 Considering how the fiery serpents were indicative of the wicked one as well as
the poisonous spiritual venom of Israel’s sin, the image of the fiery serpent hung upon a pole
would have been an effective type of how the Israelites’ sin needed to be put to death in an open,
humiliating way, a manner which correlates with the Deuteronomy 21:23 proclamation, “‘for he
who is hanged is accursed of God’” (NKJV). The curse of the serpents themselves needed to
become accursed.
By the sin of the serpent being hung, put to death, Yahweh God established deliverance,
healing salvation, for the Israelites. The rejection of God’s grace brought a symbol of death, yet
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the intervention of God’s grace brought a source of life.121 This deliverance as well depended
upon the Israelites’ individual faith in Yahweh God, for the Lord helped them in a way that the
reception of help was made to depend upon the faith of the people,122 a faith displayed as each
Israelite bitten “looked”—fyB!hw! +, derived from the word fb^n`, “look, regard,”123 embracing
everything from a mere glance to a careful, sustained, and favorable contemplation124—at the
bronze serpent. When any of the Israelites bitten by the poisonous serpents looked at the brazen
serpent with faith in the promise of God, the individual lived.125
Correspondingly, Jesus used the gracious provision of refuge and new life conveyed in
Numbers 21:4-9 as a parabolic portrayal of His work and provision.126 The Greek words
translated as “lifted up” for the bronze serpent and the Son of Man, u@ywsen and u&ywqh'nai, are
derivatives of the word u&yovw, which is “raise up,”127 “raise up on high,”128 or “make great.”129
Of importance is how the word can have the connotation of elevation as by crucifixion,130
occurring five times in John as a distinctive word for crucifixion.131 In the same manner as
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Moses built a serpent of bronze and elevated it among the Israelites in order that whoever gazed
on it would be healed from the snakes that bit them in the desert, Jesus needed to be “lifted
up”—lifted up, by men, to death on a cross yet exalted and glorified by God in the resurrection
and ascension132—in order to become the source of eternal life for all who believe.133
In essence, the brazen serpent narrative depicts how mankind, having sinned and spoken
against God, is pronounced guilty and is judged with the curse of spiritual and physical death.
Because of mankind’s rebellion against God, atonement had to be provided wherein sin would be
defeated and rendered powerless. Inasmuch as the brazen serpent had the form of a fiery serpent
but without the harmful poison, God sent His Son in the manner of sinful flesh yet without sin.134
Keil noted that, as the brazen serpent provided “a triumphal exhibition of the poisonous serpents
as put to death,”135 the lifting up of Christ upon the cross was an open triumph “over the evil
principalities and powers below the sky.136
Jesus’ atoning sacrifice was the fulfillment of the Isaiah 52:13-53:12 promise of Yahweh
God’s Messianic Servant being wounded and bruised for Israel’s transgressions and iniquities
(Isaiah 53:5, 8, NKJV). By His knowledge, Jesus, the Messianic Servant, justified the many by
bearing their iniquities (Isaiah 53:11, New American Standard Bible), bearing the sin of many,
and making intercession for the transgressors (Isaiah 53:12, NKJV). It would be by the Servant’s
offering for sin (Isaiah 53:10, NKJV) that the Redeemer Messiah (Isaiah 59:20, NKJV) would
establish the new covenant (Jeremiah 31:31, NKJV) of God’s Spirit for those who turned from
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transgression in Jacob (Isaiah 59:20-21, NKJV). As the bronze serpent hung, or crucified, upon
the pole was the type and provision of physical, healing life for the bitten Israelites, Jesus Christ
and His sacrifice are the provision of God’s forgiveness and everlasting life for sinful mankind.
By Jesus’ sinlessness, sin was nailed to the cross and conquered (Colossians 2:14, NKJV). As
John wrote in his Gospel account, “In Him was life, and the life was the light of men. And the
light shines in the darkness, and the darkness did not comprehend it” (John 1:4-5, NKJV).
When one repents of his sin and turns unto God for forgiveness and cleansing, he must
look in faith to God the Son and in His precious blood for deliverance “from the bite of the old
serpent, from sin, death, the devil, and hell.137 This very concept is the essence of the Gospel
message with which Jesus would conclude His instruction to Nicodemus. Everything Jesus
taught concerning the Jewish aspects of the born from above experience are fulfilled in the John
3:16-17 message, “‘For God so loved the world that He gave His only begotten Son, that
whoever believes in Him should not perish but have everlasting life. For God did not send His
Son into the world to condemn the world, but that the world through Him might be saved’”
(NKJV). Jesus proclaimed the Jewish message of salvation. Every one of the four Jewish
principles concerning the born again experience witness to Jesus Christ’s salvation gift and
everlasting life.
In truth, Jesus is the foundation and objective of biblical Judaism, God the Father’s
promised Messiah of Israel. As the Everlasting God, Jesus, the only good One, has the words of
eternal life (John 6:68, NKJV), whereby Israel and the nations are brought into fellowship with
Almighty God. Truthfully, one commendable aspect which can be noted about Nicodemus is
that, although he was somewhat dense to Jesus’ teaching about being born from above and the
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significance of the Jewish concepts, Nicodemus, nevertheless, understood that Jesus was good
and a “‘teacher come from God,’” Who could only perform His signs because God was with
Him (John 3:2, NKJV). Despite his lack of understanding, Nicodemus was aware that he needed
to go to Jesus, the One Who came from God. This acknowledgment of the need for Jesus is, in
essence, the very heart of being born again: coming to Jesus, Who is “‘the Prince of life’” (Acts
3:15, NKJV) and “the author of eternal salvation to all who obey Him” (Hebrews 5:9, NKJV). It
may be that, because of what Nicodemus did understand, that Jesus, the Teacher come from God,
declared to the teacher of Israel the greatest Jewish teaching in the Hebrew Bible and
Intertestamental Judaism—being brought into fellowship with the God of Israel and having new,
purified life by the atoning sacrifice of Israel’s Messiah and Savior, Jesus Christ.

Application and Conclusion
Throughout this dissertation, the Jewish basis of Jesus’ born again instruction to
Nicodemus has been carefully examined and scrutinized from the Hebrew Bible and
Intertestamental Judaism. It has been displayed how the four essential “born from above”
concepts of spiritual rebirth, water cleansing, the Holy Spirit’s provision of God’s new life, and
the guidance by the wind of the Holy Spirit, were fundamentally Hebraic, Jewish truths which
God had manifested to Israel. These concepts, when brought together in Jesus, pointed to the
need to be forgiven of sins and be spiritually made anew for having fellowship with God, the
fellowship which had ceased with mankind’s sin. From analyzing the dissertation’s arguments,
various applications for believers currently can be considered.
First, believers will have a greater appreciation for the Jewish foundations of the Gospel
and Christianity. God’s holy Word begins with the Old Testament—the Hebrew Bible or the
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TaNaK—which concerns God’s election of Israel and the salvation promise for God to
spiritually purify the Israelites. The Jewish faith which God established for Israel is fulfilled in
Messiah Jesus. In Matthew 5:17-18, Jesus stated, “‘Do not think that I came to destroy the Law
or the Prophets. I did not come to destroy but to fulfill [plhrw'sai, from plhrovw, “fill
completely,” “fulfill,” “bring to completion,” or “realize”138] For assuredly, I say to you, till
heaven and earth pass away, one jot or one tittle will by no means pass from the law till all is
fulfilled’” (NKJV). The Hebrew Bible, Intertestamental Judaism, and God’s salvation work in
Israel testify to the forgiveness, cleansing, and life in God’s Holy Spirit which Jesus would
provide. Jesus Christ’s Gospel is the Jewish Gospel, and Christianity is a Jewish faith of Yahweh
God’s Hebrew Messiah for Israel and the Gentiles.
Unfortunately, many Christians throughout church history have forgotten, ignored, or
minimized Christianity’s Hebraic, Jewish foundation, not fully understanding or appreciating
how the righteousness of God, through faith in Jesus Christ, to all and on all who believe, was
witnessed by the Law and the Prophets (Romans 3:21-22, NKJV). The outcome of this error has
often been to minimize or negate the Hebrew Bible in the lives of Christians and to not
understand the crucial importance which the Jewish people have in God’s salvation purpose.
However, when believers comprehend and value how the born again Gospel is a Jewish message
as evident from John 3, they will better value Israel’s centrality for the Gospel message; how it
was to the men of Israel first that God, having raised up His Servant Jesus, sent Him to bless
them, in turning away every one of them from their iniquities (Acts 3:26, NKJV); and how God’s
salvation purpose will be complete when Israel, as a nation, accepts Jesus as the Jewish Messiah,
Lord, and Savior Who will give a new heart and a new spirit, God’s Holy Spirit. Similarly,
138
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believers will have a greater appreciation and love for the Jewish people as being essential for
the fulfillment of the LORD’s promises.
Second, believers reading John 3 from the Jewish perspective will be better established in
the truth of the Gospel message. The born again Gospel is Christianity itself, the very definition
of the Christian faith and how one becomes a Christian. Often, Christianity in church history has
been mixed with man’s traditions and ceremonies which have either detracted from the Gospel
message or corrupted its teaching. As Jesus declared how the Pharisees and scribes made the
genuine word of God of no effect through their man-made tradition (Mark 7:13, NKJV),
Christian preachers, officials, and teachers of God’s Word have often supplanted Christ’s
salvation message with various false or incorrect teachings minimizing the necessity of Jesus and
the blood of His cross (Colossians 1:20, NKJV). In current years, the centrality of the cross and
the born again experience is belittled by liberal theologians rejecting the Scriptures’ veracity, and
many modern preachers focus more on positive, self-affirming messages instead of preaching the
need to repent of sin and be washed clean in Christ’s blood.
However, it is apparent from Jesus’ instruction in John 3 that the only way to be saved,
seeing and entering God’s kingdom, is to be forgiven of sin and born to new life by God’s Holy
Spirit, which gift is provided by Jesus, the Son of Man, being lifted up to pay the sin death
penalty for mankind. By reading how one must be born again and studying the Jewish concepts
of God’s forgiving and cleansing work to purify the Israelites, believers will have greater
assurance in the efficacy of Jesus Christ’s atoning work and encounter a spiritual awakening in
their lives, being confident that their salvation comes only from the Lord Jesus.
Third, the Jewish basis for the John 3 born again experience is a testimony to the value of
literal, conservative biblical interpretation. When Jesus taught about the Jewish basis for being
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born from above to see and enter the kingdom of God, He spoke about biblical concepts which
were attested in the Hebrew Bible. Jesus based His teachings on the Holy Scriptures, the Old
Testament, and the Old Testament Scriptural elements of God’s salvation testified to Messiah
Jesus. In John 5:39, Jesus stated to the Jewish religious officials, “‘You search the Scriptures, for
in them you think you have eternal life; and these are they which testify of Me’” (NKJV). Jesus
would as well note how Moses wrote of Him (John 5:46, NASB). Throughout His ministry,
Jesus would consistently reference the Old Testament Scriptures, using the wording “‘it is
written.’” Certainly, Jesus viewed the Hebrew Bible as God’s Holy Word, the word of truth. He
did not corrupt the words of Scripture for personal gain, nor did He negate the importance and
authority of God’s Word. Instead, Jesus taught the truths of the Hebraic Scriptures and their
fulfillment in Himself. Jesus appealed to the Word of God.
Similarly, this study of the Jewish basis for the born again experience is evidence of how
one must analyze the Scripture’s entirety, comparing Scripture with Scripture, to understand
correct biblical doctrine and salvation truth. In order to fully comprehend and value Jesus’ bornagain teaching, one must be aware of the Old Testament concepts of spiritual rebirth, water
cleansing, the Holy Spirit, and the guidance by God’s Holy Spirit to understand how Jesus used
them and brought them together for the New Covenant revelation of His salvation gift. With any
topic of Scripture, the believer must compare all the biblical passages concerning that topic,
noting the Old Testament fulfillment in the New Testament, and use proper exegesis to
determine what specifically is being taught in the Scriptures. Overall, the biblical interpretation
and exegetical practice used in this study of Jesus’ born again message has brought greater
clarity to the connection between the Old Testament and the New Testament. God’s salvation
purpose has been the same from everlasting, the solution to mankind’s sin with Adam and Eve
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being Messiah Jesus, the Lamb slain from the foundation of the world (Revelation 13:8), Who
will reign over the house of Jacob (Luke 1:33, NKJV) and the nations forever, and Who will
save His people from their sins (Matthew 1:21, NKJV).
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